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PREFACF 


In the following pages, an attempt is made to present 
the text of the Sri Sankarácürya's Bhisya on Brahma-Sütra- 
Catuhsütri in English version along with explanatory and 
critical notes. This portion of the Bhisya is rightly consis 
dered to give a gist of the entire Advat ta Philosophy in a 
nutshell and hence it contains many knotty problems which 
are stumbling blocks to a beginner. I have attempted to 
elucidate all these points, but at the same time have avoided 
unnecessdty discussions. Although, there®xists a very 
excellent edition of Catuhsütri by Dr. Kunhan Raja and 
Prof. S. Suryanarayana Sastri (and some passages have been 
borrowed from it verbatim yet, being restricted to the 
Bhimati only, it labours under she disadvantage that it is 
not easy fora beginner to follow. In the present work, 
Ihave not only consulted the excellent ‘translation of Dr. 
Thibat (S. B. E. ), but have introduced the explanations 
found in the Anandagiri’s Tika, Ratnaprabha and the 
coranientaties contained in the excellent edition of Catuh- 
stitri by M. M. Anantakrsna Sastri published at Calculttas 
Sly aim has been to clear the difficult points and for that 
z purpose, help had to be taken from whatever source it 

was available. 





The explanation of the five Khyatis is taken from Dr. 
T.M. P. Mahadevan’s book—The Philosophy of Advaita. | 








(ii) 


I have avoided giving quotation marks to the portions 
borrowed, since that would only bother the reader. 


But I take this opportunity of acknowledging my debt 
specially to Messrs. Kunhan Raja, Suryanarayana Sastri 
and Mahadevan. : 


If this work proves useful to those for whom it is 
written, I shall consider myself amply repaid. 


In the end it is but in the fitness of things that on my 
behalf and on behalf of the scholarly world I should 
thank Dr. N. G. Sardesai who has published this book 
during these days when the cost of paper, printing, etc. 
is so great. ? 


Hindu Chllege, 
Delhi 


elhi. Han Durr SHRAMA 
lst Sept. 1940. 
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॥ श्रीहरिः शरणं मम ॥ 


श्रीशाङ्रमाष्यसहिता 
TAA AA 
AY भाष्योपोद्धात : 


) a 
युष्मदस्मत्मत्ययगोचरयोर्विषयविषयिणोस्तम: प्रकाशवद्विरुद्ध- 
स्वभावयोरितरेतरभावानुपपत्तौ सिद्धायाम्‌ |—( भाष्यम्‌ ) 
Of the spheres of the two notions of “Thou” and 
EIS the, object and the subject, with their natures 
opposed to each other like darkness and light, twhen it is 


established that one cannot intelligibly be of the nature 
of the other; 


NOTES 


The words युष्मद्‌ and “eae here stand for विषय and 
विपयिन्‌ respectively. The विपय or the object is of the nature 
of non-intelligence (जडस्वभाव). The objects or चिपय5 are 
बुद्धि, इन्द्रिय, देह, etc. They are called विषय5 because they 
bind the intelligent आत्मन्‌, that is to say, make it 
dettrmirseée through their own form (‘wa हि 
चिदात्मानं घिषिण्वन्ति अववन्नन्ति; स्वेन रूपेण निरूपणीयं कुवन्ति । ? 
भरती ॥ “स्वेन रूपेण निरूपणीयं Fafa ', ie, स्वेन रूपेण अवभास- 
यन्ति] [ऋजुप्रकाशिका ]. The Ras present the चेतन्य as of 
the nature of जड). The चिर्षायन्‌ or the subject is the Self, 
and is of the nature of intelligence. Thus विषयऽ, viz., देह, 
इन्द्रिय, etc. are जड, and विषायेन्‌ > Viz., ARAT is चेतन, 


Here, the question arises that why and how are the 
विषय and विषयिन्‌ , युष्मदस्मत्त्यययोचरs? When we talk of 


2 THEOBJECT & THE SUBJECT ARE DIFFERENT [जिन चतुःसत्यास्‌ 


our body etc. we call it इदं शरीरस्‌ , अयं देहः, इय बुद्धिः. Simi- 
larly, when we speak of भात्मनू we refer toitas अहम्‌. 
Hence, the proper phraseology for the भाष्यकार was 
इद्मस्मत्प्रत्ययगोचरयो: and not युष्मद्‌ स्मत्मत्ययगोचरयो: i 

To this we reply :— 

The words युष्मद्‌ and लस्मद्‌ have been employed in order 
to indicate the absolute difference between the contrasted 
aspects of experience. The contrast between जड and चेतन 
is more clearly brought about by the words स्वम्‌ and अहस्‌ 
than by the words इद्म्‌ and भहम्‌, Language allows of the 
co-ordination of the pronouns of the first and the third 
persons, e.g. Ud वयस्‌, Fa वयम्‌ , MAC or जयसूमहमस्‌ ( ‘It is I’, 
etc.), but not of the co-ordination of the pronouns of the 
first and second, persons. A 

अत्यन्तवेलक्षण्ये ua तमः प्रकाशवद्धिरुदस्वभावयों:1! The 
भाष्यकार illustrates the absolute diference between the 
opposed notions of देह and जात्मन्‌ by ‘darkness and light’. 
Never indeed can one understand such utterly diferent 
things as light and darkness each to be of the nature of the 
other. Hence, the भाष्यकार ५5-इतरेतरभावानुपपत्तौ सिद्धायाम्‌, 
That is, the identity between देह and आत्मन्‌ is WITT , 
unintelligible. We cannot cognise देह or जड to beof the 
nature of क्षात्मन्‌ or चेतन. 





| - 6 
Tamora सुतरामितरेतरभावानुपपत्तिः I— ( भाष्यम्‌ ) 
All the less can their respective attributes be 
identified. 
NOTES 


An objector here says—Granted that there can be no 
reciprocal identity between the धसिनूड (substrates), viz., the 
Self and the Non-Self. There may occur yet the reciprocal 
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शां. भा. उपोद्धात:] THEIR ATTRIBUTES ALSO DIFFERENT 3 


super-imposition of their attributes such as जाड्य and Hara, 
अनित्यत्व and नित्यत्व. For instance, the crystal (स्फटिक) is 
apprehended as different from जपापुष्प, a red flower; yet, 
on account of its absolute transparency, there arises the 
illusion of redness in the experience ‘red crystal’, when the 


red flower is reflected in the crystal. 


To this, the भाष्यकार 5295—तद्धर्साणामपि, etc, The idea is 
this : it is indeed a substance with colour, which, on account 
of its absolute transparency takes on the reflectign of 
another substance with colour, though apprehended as 
different from itself. The intelligent Self, however, is the 
colourless or formless subject and cannot take on the 
reflection of the object. Hence, if these two substrates (देह 
and भात्मन्‌ ) being apprehended as absolutely distinct are 
unrelated, th eir attributes are even more ‘clearly unrelated, 
they being further removed from each other by the inter- 
position of their respective substrates. 





इत्यतः अस्मत्रत्ययगोचरे विषयिणि चिदात्मके युष्मत्मत्ययगो- 
aa विषयस्य तद्धमोणां चाध्यास:, तद्विपर्ययेण विषयिणस्त्धर्माणां 
च विषयेउ्ध्यासो मिथ्येति भवितु युक्तम्‌ ।--( माष्यम्‌ ) 


®lenegathe superimposition of the object, the sphere of 
the concept of ‘Thou’ and of its attributes, on the subject, 
the intelligent Self, the sphere of the concept of ‘I’, and 
conversely, the superimposition of the subject and its ettri- 
butes on the object, can properly be only an illusion. 


NOTES 
This superimposition of the Self on the Non-Self were 


really impossible if only the true nature of the Self were 
manifest in the experience of the “I”. This, however, is 


4 SUPERIMPOSITION, A NATURAL PROCEDURE [^g 


not so. In the :Scriptures the true nature of the Self is. 
defined as समस्तोपाध्यनवाच्छिन्नम्‌ (undefined by sny limiting 
conditions); अनन्तानन्दचेतन्येकरसम्‌ (of the one consistency 
of endless bliss and intelligence), उदासीनम्‌ (indifferent), 
एकस्‌ (one), अद्वितीयम्‌ (without a second) आत्मत्वम्‌, But our 
experience of “I? is प्रादेशिक (finite) and अनेकविधशकदुःखादि- 
प्रपञ्जोपप्लुत (confounded by a multitude of griefs and 
sorrows). How can this experience of “I? have the true 
nuture of the Self for its sphere? 

Hence, if we knew the true nature of the Self then 
its superimposition on the Non-Self or vice versa would 
be wrong. 





तथाप्यन्योऽन्यस्मिन्नन्योऽन्यात्मकतामन्योऽन्यधरमाश्च अध्यस्य 
इतरेतराविवेकेन अत्यन्तविविक्तयोधेमेधर्मिणोः, मिथ्याज्ञाननिमित्तः, 
सत्यानृते मिथुनीकृत्य, ` अहमिदम्‌ , ममेदम ,” इति नेसर्गिकोऽयं 
लोकव्यवद्दारः I—( भाष्यम्‌ ) 

Yet, itis on the part of a man a natural procedure— 
which has its cause in illusory cognition—not to distinguish 
the two entities (object and subject) and their respective 
attributes, although they are absolutely distinct, but to 
superimpose upon each the characteristic nature and the 
attributes of the other, and thus coupling the Raal, ] and | the 
Unreal, to make use of such expressions as m this’, 
and “This is mine’. 

a PME NOTES 

The नसागक लाकब्यवहार takes the form of superimposi- 
tion of the Self on the Non-Self; for example, अहमिदं शरीरम्‌. 
Similarly, the attributes of the Non-Self (body), viz, जन्म, 
सरण, जरा, व्याधि, etc.; are superimposed on the Self: and 
conversely, the attributes of the Self (भात्मन्‌) viz., dara, 
etc., are superimposed on the body. We are in the habit 


eet 


` शां. मा. SWAT] EFINITION OF SUPERIMPOSITION 5 


of using such an expression as ममेदं जरामरणपुत्रपञुस्वाम्यादि-- 
Mine are these—old age, death, son, cow, ownership etc. 
And this व्यवहार is मिथ्याज्ञाननिमित्त, due to wrong knowledge 

सिथ्याज्ञान is अध्यास or illusory cognition or superimposition. 
This सिध्याज्ञान is caused by इतरेतराविचेक (non-discrimination 
of each from the other) of the अत्यन्तविविक्तघासिणोः (absolutely 
distinct substrates) and भव्यन्तावादिक्ततद्धसंयों: (of their attributes 
which are absolutely distinct). 





8 
आह-को$यमध्यासो नासेति | उच्यते-स्मृतिरूपः परत्र gd- 
TUARA: |--(भाष्यम्‌ ) 


It may be asked : What is this thing called superimposi- 
tion? Thè reply is : The apparent presentatien, in the form 
of rememberance, to consciousness of something previously 
observed, in some other thing (place). 


NOTES 


Here, the भाप्यकार gives the definition of अभ्यास or 
superimposition. Let प try to understand each term ofthe 
definition before examining it. अवभास is अवसन्नः अवमतो चा 
WIS, i.e. the appearance which is दस (terminated) or 
AIAT (depreciated). भवसाद (termination) or अवमान (depre- 
ciagon) ists sublation (बाघ) by another cognition (प्रत्ययान्तर). 


पूर्व means something previously observed. The thing 
which is going to be superimposed must have been इष, seen, 
‘before’ (पूर्व). It is not seen zow. Hence, what is now 
seen cannot be imposed; now, it does not really exist, but 
is unreal. 


परत्र, in some other thing or elsewhere, indicates that 
the thing which is the locus or base of superimposition; 
is real. : 


NATURE OF COGNITION Bagman 


_ स्मृतिरूपः should be expounded as सकत रूपमिव रूपमस्य-- 
Its nature is like the nature of recollection or remembrance 
sata or recollection is different from प्रत्यभिज्ञान or recogni- 
tion, In the former, the object remembered is not present 
whereas, in the latter the object is before us. 


- Let us illustrate this अध्यास. The stock example is But 
रजतमानम्‌ ०7 रजौ सर्पमानम्‌. When we mistake silver in ae 
nacre, then we have an exerr ple of superimposition. hat 
actually happens is—we had seen silver and remember its 
qualities of brightress, whiteness, etc. Now we see nacre 
possessed of whiteness,‘ brightness. We are at once remind- 
ed of silver and superimpose the mistaken notion on nacre. 
The superimposition is of the nature of recollection स्म्हृतिरूप. 
1६5 पूवदृष्टावमत्प, the appearance of silver seen before. And 
it is TA, namely its locus (afaa) is nacre, which is real. 
Silver, which was seen before, though real in its own nature 
(स्वरूपेण सदापि), is yet, as superimposed (भारोपणीयतया), 
indetermineable (अनिर्वाच्य) and hence unreal (अनुत or मिथ्या), 
because, there arises बाघ (sublation) of रजतज्ञान, by a sub- 
sequent cognition (SWA). 


This brings us to the most important topic of Indian 
Philosophy, nsmely the nature of cognition of this world 
(Samar). Whatis this प्रपञ्च, is it सत्‌ (real) or असत्‌ (unreal)? 
All schools agree on the point that the world is 495. what it 
seems. Its essence is different from its appearance. Its 
appearance is delusion of भ्रम, मिथ्याज्ञान which is sublated or 
बाधित by a subsequent cognition. According to the Advaita 
Vedantins, this 19% is जनिवेचनीय  (indeterminable) and 
सदसद्विलक्षण different from real (or unreal). 


- Delusion (म) and sublation (बाघ) or the theories of 
Error are explained by the adherents of the different schools 
9f Indian thought in different ways. The  Advaitin's 


शां.भा. उपोद्धातः] THEORY OF ERROR 7 


theory of error results as a logical consequence from the 
refutation of rival theories. If nacre-silver (झुक्ती रजतम्‌) 
were real, its cognition could not be delusive; nor could 
there be sublation for it. If silver even as it appears be 
absolutely real, it would be apprehended even by those 
free from defect, दोष (of अम). Further, there is the sublat- 
ing cognition ‘this is not silver’, which makes known the 
non-existence of silver in all three times ( तजिकालबाघ ) in the 
locus (here, zi) where it was recognised. Therefore, 
because nacre-silver is not apprehended by those without 
defect and because, it is sublated by the cognition of nacre, 
the silver that appears in delusion cannot be real. Nor can 
it be unreal, since it is cognised. 11 it were unreal, then, 
as in the ease of human horn, there would ke no cognition 
thereof. Hence, there would be neither delusion nor sub- 
lation. Delusion and sublation are, however, established in 
experience. Error is an incontrovertible fact of experience. 
Neither the theories which regard the object of error as real 
nor the doctrine which considers it to be unreal can adeq- 
uately explain error. Because of cognition, the silver which 
is seen in delusion is not unreal; because of sublation it is 
not real. And it cannot be both real and unreal, because of 
contradiction. Hence, it must be stated that nacre-silver is 
würd indeterminable either as real or as unreal. Since 
the cognised silver is indeterminable, the cogniticn cannot 
legitimately be determinate. Therefore, erroneous cognie 
tion is also indeterminable. 


The view of the Advaitin is ००11९०-अनिवंचनीयय्याति, ख्याति 
is दर्शन or cognition, literally. There are five theories of 
error (erroneous cognition or ख्याति) including the one of 
the Advaitin :— 

आत्मख्यातिरसत्ड्यातिरख्यातिः ख्यातिरन्यथा | 
तथानिवचनर्यातिरिस्येतत्‌ र्यासिपश्चकस्‌ i 


FIVE THEORIES OF ERROR Barma 


(1) आत्मल्याति, (2) असत्ख्याति, (3) अख्याति, (4) अन्यथा- 
श्याति, ४10 (5) अनि वंचनख्याति, 


The first four theories can be grouped under two 


classes:—(A) सत्छ्याति and (B) असत्ख्याति, According to the 
theory of भसव्ख्याति which is advocated by the शल्यवादा--माध्य- 
मिक (बौद्ध), in error there is cognition of (असत्‌) the unreal, 
The doctrines that go under the class of aaia hold thatin 
error here is the cognition of (सत्‌) the ireal; and they are 
three—(1) भात्मल्याति, the view of the विज्ञानवादी dtas who 
are subjectionists; (2) अख्याति, the doctrine of mats who 
regard all knowledge as true, and (3) अन्यथाख्याति, the theory 


of the ags and नैयायिकड who hold that what is given in 


erroneous knowledge is otherwise than in the mede in which 
itis presented. According to the भद्वतिनू, the cognition 
is neither सत nor भसत्‌, but is भनिवेचर्नायथ, Hence his view 
is called अनिर्वचनाय र्याति, 


The भाष्यकार makes a passing reference to the four 
theories of the opponents of वेदान्त, but he does not enter 
into the detailed examination and refutation of these 
theories. In fact, he even does not say as to which theory 
belongs to whom, but merely states the theories. T hey are, 
however, elaborately explained by the different commenta- 


tors at length. We shall examine them briefly as e proceed 
further. 





तं केचिदू- अन्यत्र अन्यधर्माध्यासः ? इत्ति बदून्ति ।--(भाष्यम्‌ ) 
Some define that (अध्यास) as the superimposition of the 


attributes of one thing on another thing. 


LO NOTES 
| s line the भाष्यकार states the views of अन्यथाख्यातिं 
३०१ आख्याति, अन्यत्र means in the nacre, etc. अन्यधमंस्य 


. meansthe attributes of रजत, etc, WITH means superimposi- 


शा-भा-उपोद्धात:] Anyathakhyati AND Atmakhyàti 9 


tion. The अन्यथाणल्यातिवादिनूड maintain that in the act of 
atata the attributes of one thing, silver for instance, are 
superimposed on a different thing existing in a different 
place, nacre for instance. Here, the real object appears to 
be अन्यथा or otherwise, i.e., different from what it is. Hence, 
it is called अन्यथाख्याति, Nacre which is real appears as of 
the nature of another real, silver. So, in fact, both zh 
and रजत are real. Delusion lies in apprehending झि as 
रजत, and which झुक्ति is not Ws is certainly not silver; and 
in delusion it is silver that appears, and not nacre. As there 
- is the manifestation or प्रकाशमानता of silver, you cannot call 


it unreal or असत्‌. 


To chis the वेदान्तिन्‌ replies, न प्रकाशसानता सत्वम्‌ it is not 
ihe manifestation alone that constitutés reality, —ła 
देहेन्द्रियादेः प्रकाशमानतया सद्भावो भवेत्‌—in which case bodies, 
organs, etc., by the very fact of manifestation would 
"become real. We find that Js appears as Wd. But do you 
mean that रज्जु becomes स or endowed with the attributes of 
सर्प? Similarly, झालि appears as रजत, but Blt does not 
become रजत्‌ itself or endowed with the attributes of Taq. 
If that were so, one would conclude in the case of a mirage 
( सरीचिका ) that it is गङ्गा, and proceeding thereto should be 
x to quench one's thirst by drinking that water. Hence, 
of whafis superimposed (रजत for instance), even though 
manifest, absolute reality cannot be admitted. 


This was the view-point of the भाइ मीमांसक5. - According 
to the सौत्रान्तिक ( बौद्ध ) teaching, the line of the भाष्य means— 
अध्यास is the superimposition of the attributes of another 
(अन्यघर्मस्य ) elsewhere. Here, silver is of the nature of ज्ञान. 
Itis ज्ञानाकार, 17 अध्यास, the modification, in the form of 
silver, of the internal organ ( बुद्धि रूप(त्मनों EIER -र जतस्य ) is 
superimposed on the .external thing gi, and thus | itself 
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appears external. According to सौत्राग्तिक the external objects. 
have a real existence. Here gi is really existent. This अम 
or delusion that this ZRF appears as रजत is really nothing bue 
that the भान्तरज्ञान of रजत has become sig. That is, we 
possess the notion of S in our mind. Here that notion 
hasas if come out and presented itself. — This is called 
जात्मत्याति, The विज्ञानवादिनु does not admit the reality of 
external objects. According to him the reality consists in a 
series of momentary cognitions (QUEMA), particular 
perishing psychical presentations. There is no difference 
whatever between an object and the cognition thereof. 
There is no reality over and above cognition. Because of 
the invarisbility of the simultaneous presentation of blue 
and its cognition, there is no difference betweem the two. 
If blue were ; iferent from the cognition of blue 
( यादि नीलं नीलज्ञानाद्‌ मिन्नम्‌), then it would not be manifest in 
the cognition ( तहि नीळज्ञाने नीकं नैवावमासेत ). Thus, it must 
be admitted that momentary cognitions alone are objects. 
That cognition is momentary is established by perception 
(maa). Just as the नीलज्ञान makes known also the exclu- 
sion of other colours (अन्यवर्णासम्बन्ध), similarly, the cognition 
which appears as present intimates its non-relation to the 
times past and future. Thus the विज्ञानवादिन्‌ reduces what 
appears to the man in the street as the block univesse 170 a 
series of momentary cognitions. 


The विज्ञानवादिन्‌'5 theory of error is rooted in his sub- 
jectivistic metaphysics. The silver which appears in delusion 
is real, he admits; but it is real not as existing outside in 
Space, but as a mode of mind. Error consists in regarding 
what is mental as material. When cognitions are mistaken 
to be facts in the external world, error results. What is 
. negated by sublation is the externality of रजत, 
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To this the चेदान्तिन्‌ replies: The statement, that the- 
silver which appears in delusion is not external, conflicts. 
with the cognition of silver as external. If there could be- 
the cognition of externality ( बाह्मत्व ) in what is nonexternal: 
( aata, i e. आन्तर ), then, there is the possibility of the cogni- 
tion of intellect ( बुद्धि) in what is non-intellect ( जबुद्धि, i. e., 
the external objects). But such an admission would be cut- 
ting at the very root of the विज्ञानवाद, according to which- 
there is no real other than the intellect or its groduct. 
Moreover, delusion and sublation are unintelligible in the 
view of भाव्मण्यात्ति, For, all congitions whatsoever should be 
illusory ( स्रमात्मक or मिथ्या ) or all of them non-illusory (सव्य). 
In either case there can be no sublation (बाघ ). Admitting 
that ५९८१७ an illusory form of cognition, igit self-cognised 
( स्वयंप्रकाश ) or other-cognised ( अन्यसंबेद्य ? If it be self-cog- 
nised, it cannot be illusory, since it is apprehended as it is. 
( नइ यस्स्वयं ख्याति तद्न्यथा ख्याति: A cognition cannot manifést 
its own nature as well as the otherwiseness of its own nature). 
If it be other-cognised ( भन्यसंवेद्य ), there is the abandonment: 
of the theory of self-apprehension (ASSAR or स्वसं वेद्यत्व) . 
And for a single cognition, contradictory natures—self-cog- 
nisedness and non-self-cognisedness—are not possible. In 
this manner, the doctrine of आध्मण्याति -leads to a blind alley, 
aril inst@ad of explaining delusion and sublation it makes. 
them unintelligible. 


केचित्तु-' यत्र यदृध्यासः, तद्िवेकाम्रहनिबन्धनो श्रमः इति | 
(MAR) 


Others, again, define superimposition as the delusion.. 
founded on the non-apprehension of the distinctness of 
that which is superimposed from that on which it is-. 
superimposed. 
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NOTES 


यन्न-घुक्तो | यदृध्यास:-यस्य रजतादेः अध्यासः। तद्विवेकाग्रह, 
पॅनिबन्धनः =तयोः अर्थयोः (शुक्तिरजतयोः) तडियोः (झुक्तिज्ञानरजक्‍- 
'ज्ञाचयोः) च यः विवेकः, अन्योइन्यवेशक्षण्यस्‌, तस्थ यः आग्रहः (non- 
-apprehension) & निबन्धनं कारणं यस्य सः अमः | that is, because 


‘we are unable to comprehend the fact that silver is absolu- 
*tely distinct from nacre, we superimpose silver on nacre. ' 


Thisis the theory of asat ( non-apprehension ) as 
‘advocated by the followers of Halex School of Mimimsi. 
According to them there is no invalid ( मिथ्या) cognition 
“९ यथार्थं सर्वविज्ञानम्‌ ). A cognition may be less than true, it 
can never be untrue. Hence, in this view of the, nature of 
cognitions, thére is no room for logical error. The ग्राभाकर 
recognises only a two-fold classification of cognition into valid 

-cognition and memory ( यथार्थज्ञान and स्मृति ) He does not 
recognise delusive cognition ( अमात्मकज्ञान ) as a third class. 
Instead of regarding delusion as a single cognition, he 
considers it to be a composite of two cognitions. In the case 
of `“ This is silver ” ( इदं «Iq ) the “this” ( 334) is percep- 
“tually cognised ( maa ) and the “‘ silver ” (Waz) is 
remembered. The cognition of “ this” ( &€1 ) is perceptual 
“( अत्यक्ष ), because there is sense-contact ( gezaait) with 
what is in front ( युरो5वस्थितपदा्थ, viz., शु ). The cognition 
-of silver, however, is a memory being generated by sense- 
impression ( इन्द्रियसंस्क्रार called up by similarity ( साहइय ) 
etc. Neither of these cognitions is untrue. But because of a 
„defect in the instrument, the conceit of memory-ness is lost 
A स्मरणाभिमानं प्रभुपित भवति ) and the two cognitions and their 
‘respective contents are not discriminated. There is- the non- 
apprehension of their non-relation ( अससर्गा ग्रह ), 


and conse- 
‘quently, what is usually called error results, . 
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To this the वेदान्तिनू replies: thatin the view of अख्याक्तिः 
delusion and sublation cannot intelligibly be explained... 
The अण्यातिवादिन्‌ regards the silver which is presented ir. 
delusion as the remembered ( *€«x ). But just as in the case- 
of the cognition of real silver, the illusory silver is presented’, 
as existing in front ( पुरोचतित्वेन ). Moreover, the प्राभाकारु 
holds that अविचेक is non-apprehension of non-relatior. 
( असंसगांग्रह ), that delusion is the result of not cognising. 
“ this" ( इदस्‌ ) and “ silver ? ( रजतम्‌ ) to be non-related. 
But such असंसगांग्रह cannot be as between apprelfnsion. 
( अहण ) and memory ( स्मृति ). In the cognition “I am a man? 
( अहं मनुप्योडस्म ) which isa delusion (because अहं denotes. 
आत्मा and मनुष्य denotes देहादि), there is sre (non- 
apprehension of non-relation)as between two Hts (apprehen. 
sions ) and?not as between apprehension (3&9) and memory 
( <afa ). Again, the presentation of silver as existing in. 
front is said to be effected by non-discrimination (अविवेक ). - 
But अविवेक cannot be the cause of delusion. The non-discri-- 
mination ( अविवेक ) cannot be between two things apprehen-- 
ded; forin the dream-state, which is a delusion, nothing. 
other than the self is apprehended. Since there do not exist- 
two apprehended things, there is the contingence of the 
dream-state being not a delusion. Nor can there be भविवेक. 
(non-discrimination) between the apprehended and the 

embefed; for in the dream, when there is non-discrimi-- 
nation of the remembered blue (*ud नीलम्‌) from the 
apprehended self (आत्मनः), there is the contingence of the- 
presentrtion of the dream cognition in the form “I am blue 
etc.’ (अहं नीलः). Nor can the non-discrimination be 
between the remembered; for, then, everything would be 
presented as mediate (परम्परया) and not as immediate (साक्षात)- 
in delusion. Since the conceit of remembrance (समरणाभिमान) 
which is to be lost in order that there may be non-dis-- 


14 ERROR ACCORDING TO Suinyavadin [्र-चतुःसूश्याम 


crimination (अविवेक) is not determined, and since non- 
discrimination itself is not proved either as between appre- 
hension and memory or as between the apprehended and 
the remembered, the theory of भख्याति or non-apprehension 
“Stands condemned. 





अन्ये ठु “यत्र यद्ध्यासः, qe विपरीतधर्मत्वकल्पनाम्‌ ^ 
आचक्षत इति ।--(भाष्यम्‌ ) 


Others, however, say that when there is superimposi- 
tion of one on another, there is an assumption in the latter 
of an opposite attribute. 

NOTES 
यन्न-्शुक्तिशकलादौ; यस्य-रजतादेः अध्यासः, तस्येव-ध्धिष्ठानस्य। 
झुक्तिकाशकलादेः, विपरीतधमेत्वकल्पमास्‌-रजतत्वधर्मकल्पनाम्‌, आचक्षते 
‘that is, when on शक्ति there is imposition of रजत, there is the 
-attribution of the properties of silver (रजत), which are 
‘Opposed to that very झाकत. 

This is the असत्ख्याति of the माध्यमिक atas who are called 
शन्यवादिन्‌ऽ also. According to them Unreality is ultimate 
(सव शून्यम्‌). The error consists in the cognition of the 
unreal ( भसत्‌) as real (सत्‌), In fact, not to speak of रजत 
‘in the झुक्तिका, even शुक्तिका is unreal. There is no substrate 
whatever for the delusive cognition ( अमात्मक ज्ञान) as for 
other valid cognitions (सम्यक्‌ ज्ञान), Ifitbe asked - When 

the substrate (here झु) itself is non-existent, how A there 
be any अध्यास on it? The waaay replies : Yes, it is possible 
‘to have substrateless delusion, as in the case of केशोण्डूक ( = th 

appearance of a bright woolly mass when the closed eve i 
‘pressed with the finger-tip). So, what actually DE 
शरत्यस्य BRIA, विवतेमानस्य रजतरूपेण विवतंता (ऋजुबिवरण)--- 
-Nullity first appears as 3\%: then शक्ति is apprehended as रजत 
Wid is of the nature of विपरतित्व ० शाक्त; it is of the nature 





E 
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of शुक्त्यभाच. The error consists in apprehending रजत which 
is भसत्‌. The silver that appears in delusion is unreal, since 
it is sublated ( बाधित ) and sublation is not possible of what 
is real. 


To this the येदान्तिन replies : —The cognition of non- 
existent (भसत्‌) is an impossibility. Of the non-existent, 
since its very nature is not established, there can be no 
cognition. There can be no cognition without a substrate. 
The शन्यवा दिन्‌ quoted the cognition of केशोण्ड्क as an example 
of substrateless cognition. Butheis wrong. The mys of 
light are the substrate of केणोण्ड्छ, 

Thus, it is established that the only reasonable ख्याति 
is the uftaaatazatia of the Advaitins. 

If it be asked—Let there be these differences among 


inquirers; What of that in the present context? To this the 
AAF replies— 





सर्वथापि त्वन्यस्यान्यधर्मावभासतां न व्यभिचरति ।-( आष्यम्‌) 


But all these definitions agree in so far as they represent 
superimposition as the apparent presentation of the attri- 
butes of one thing in another thing. 


NOTES 
s The literal translation of the line of the भाष्य will be :— 
But in any case, it (i.e. अध्यास) does not depart (« 
व्यभिचरति ) from the property of one appearing (अवभासता) as 
having the attributes of another. भामतीकार explains the line— 
अन्यस्यान्यधमेकल्पना अनुतता, सा च अनिवेचनींयतेत्यघस्तादुपपादितम्‌। 
तेन सर्वेषामेव परीक्षकाणां मते अन्यस्यान्यधरमैकल्पनानिवचनीयावड्य 

साविनीव्यनिर्वचनीयता सवं तन्त्रसि द्धान्तः | 
“The assumption of the attributes of one thing in the 


case of another, that is untruth (agaat); we have explained 
above that, that is indeterminability ( भनिवंचनीयता). - From, 
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that it would follow that in the systems of all inquirers this 
indeterminable assumption of the attributes of one thing in 
another has necessarily to tind a place; hence this indeter- 
minability is an accepted doctrine in all systems." 

In the भध्यास example इदं रजतम्‌ silver is apprehended 
as भत्यक्ष, That is, in the Qe we have an अपरोक्ष (direct appre- 
hension) of रजत. That रजत cannot be called सतू, although 
it exists really in देशान्तर (another place) or in बुद्धि. It cannot 
be called ara, for we have its प्रत्यक्ष. Nor can we call it असत्‌ 
as we nave ¡(ऽम्रत्यक्ष, Hence, we shall have to call it as 


स दस दूभ्याम निवे चनी यस्‌ 





तथा च लोकेऽनुभवः- शुक्तिका हि रजतवदवभासते, ways: 
a daaa इति |--( भाष्यम्‌) à 


And thus is our experience in the world—nacre appears 
as if it were silver; the moon, though one appears as if 
having a second. 
NOTES 
Not only philosophical inquiries know of this untruth, 
but it is the experience of even a layman. After the subla- 
tion ( बाध ) of his delusion ( भ्रम ), even a man in the street 
recognises that this is nacre and not silver. But if the oppo- 
nent were to urge that all right, I shall recognise your opinion. 
The experience shows that we can have the delusion of tne 
thing in another thing. But where can you show the एकस्य 
त्वमिन्नस्य Was: (the delusion in the shape of regarding one 
and the same thing as two different Objects)? Unless you 
establish this, you cannot prove the delusion in the nature 
of regarding the अभिन्न fas (not different from one a=other) 
as मिन्न or the delusion of regarding A&F as different from 
आत्मन्‌. To this, we reply—Yes. We can showathat 
experience confirms our view when we See two moons 


instead of one. 
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कथं पुनः प्रत्यगात्मन्यविषयेऽध्यासो विषयतद्धमाणाम्‌ ? सर्वो 
हि पुरोऽवस्थिते विषये विषयान्तरमध्यस्यति | युध्मत्प्रत्ययापेतस्य च 
प्रत्यगात्मनो5विषयत्वं Aa 1—( भाष्यम्‌ ) 


But how is it possible that on the inner Self which is a 
non-object there should be superimposed objects and their 
attributes? For, everyone superimposes an object on 
another object that is present before him; and you say that 
the inner Self, which is outside the concept of ‘Thou’, is a 
non-object, e 


NOTES 


The word प्रत्यक्‌ means ‘internal’ or ‘inner’. That inner 
Self cannot be an Object of Cognition. Only those which 
are परार्धानश्काश--87४ manifested by others, byt are not self- 
manifest—, can be विषय5. आत्मन्‌ is QAFA or स्वाधीनप्रकाश, 
is self-manifest. does not depend upon another for its mani. 
festation (Self-luminous). That is, भात्मन्‌ is the subjective 
factor in all Cognition. He is the Cogniser of all cogni- 
tions. Itis not like घट etc. which depend on another for 
cognition. Hence भात्मन्‌ cannot become an object (विषय). 
A विपय has already been defined 85 युप्मस्प्रययगोचर, belonging 
to the sphere of the concept of ‘Thou’. Then how can there 
be superimposition on आत्मन ? एतदुक्तं भवति--यत्पराधीनप्रकादा- 
Haia VAALA कारणदोषपचश्चा्च AANA अन्यथा अ्रकाशते | 
प्रत्यगात्मा तु अपराधीनग्रकाशतया न LATA कारणान्यपेक्षते, येन तदाश्रयैः। 
दोपेदूंण्येत । न चांशवान्‌ , येन कख्चिदस्यांशो गृह्येत, कश्चिन्न Taal न हि 
तदेवतदानीमेव ग्रहीतमग्रहीत च संभवनीति न स्वयंप्रकाशतापक्षेऽध्यासः। 
सदातनेऽप्यप्रकारे पुरो$वस्थितत्वस्य अपरोक्षस्वस्याभावान्नाघ्यासः। न हि 
gut अपुरः स्थातायां रजतमध्यस्यति “इदं रजतम्‌? इति। तस्मादत्यन्तअहे 
अत्यन्ता्रहे च नाध्यास इति सिद्धम्‌ । (भामती) 

sd»... 2 
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The sense is this—that, whose manifestation depends 
on another and which has parts, appears other than what 
itis, because we apprehend its general nature and not its 
special nature and because there is some defect in the 
organs of cognition, The inner Self, however, does not de- 
pend on another for its manifestation and, therefore, does 
not require any organs to manifest itself. It is only when it 
had required oigans to cognise it, that आत्मन could become 
defective on account of some defect in the organs. More- 
over, the आत्मन्‌ has no parts, so that we could apprehend it 
in some parts but not in others. It cannot, verily, happen 
that the same thing isat the same time and by itself both 
apprehended and not apprehended. Hence, if we grant 
आत्मन्‌ to be स्वयंप्रकादा, there can be no superimposition. 
And even if it 6e never manifest, there can be nO superim- 
position, since it is not before us,i. e. is not immediately 
experienced. You cannot superimpose silver in the form 
* this is silver ’, when Wf is not present before us. Hence, 
itfollows that there can be no superimposition, whether 
there is complete apprehension or total non-apprehension 
of आत्मन्‌, 

उच्यते-न तावद्यमेकान्तेनाविषयः, अस्मत्रत्यमविषयत्वात्‌ | 
अपरोक्षत्वाच्च प्रत्यगात्मप्रसिद्धः | न चायमस्ति नियमः पुरो5वस्थित 
एवं विषये विषयान्तरमध्यसितव्यंमिति | अप्रयक्षेऽपि asta बारा- 
स्तलमलिनताद्यष्यस्यन्ति | एवमविरुदधः प्रत्यगात्मन्यप्यनात्माध्यासः | 


—( भाष्यम्‌ ) 

We reply—It is not a non-object in an absolute sense. 
For, it is the object of the concept of ‘J,’ and the 
inner Self is well-known to exist on account of its imme- 
diate ( intuitive) presentation.: And there is no rule that 
an object can be superimposed only on such other object 
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as is before us, For, non. discerning men superimpose 
on the ether, though not perceptible, surface, impurity etc. 
Similarly, there is no contradiction :in the superimposition 
of the non-self even on the inner Self. 


NOTES 
भामतीकार ५४७ए४--सत्य प्रत्यगात्मा स्वयंप्रकाशत्वाद्विषयोउनंशश्र | 
तथापि अनिवेचनीयानाद्यविद्यापरिकल्पितवुद्धिमनःसुक्ष्मस्थूलशरीरे न्द्रिया. 
जच्छेदकभेदेन अनवच्छिन्नोडपि वस्तुतोडवच्छिन्न इव,अभिज्ञो5पि fea इव, 
अकर्तापि mum, अभोक्तापि dha, अविषयो5न्यस्मत्प्रत्ययविपय इव, 
जीवभावमापन्न; अवभासते, नभ इच वरमणिकमलिकाुपाध्य वच्छेद्सेदेन 
सिन्नमिवानेकविधधसेकमिवेति | 


True, the inner Self being self-manifest ig not an object 
and is without parts; but yet, having attained to the state of 
the जीव, though not really defined by the particular defining 
conditions imposed by indeterminable beginningless Ne. 
science such as the intellect, the mind, the subtle and gross 
bodies and the organs, the आत्मन्‌ appears to be defined; 
though not different, he appears as if diferent; though not 
an agent, he appears as agent; though not an enjoyer, he 
appears as enjoyer; and though not an object, he appears as 
the object of the concept of ‘1’ or Ego; just as the ethe; 
because of differences defined by adjuncts such as pot 


jewel, basin etc., appears as diferent! and possessing diverse 
attributes, 


Again आत्मन्‌ is अपरोक्ष--पाड realisation is immediate. 
You cannot deny, therefore, the existence of आस्मन्‌, This 
is said in reply to the question in the mind of the student; 
How can be an अध्यास of a अत्यक्षवस्तु (an object which can 
there be apprehended by perception ) inan भअव्यक्षपदाथे 
( an object which cannot be apprehended ) ? 

अव्य चिदात्मा अपरोक्षोऽभ्युपेतव्यः, तदप्रभायां सर्वस्याप्रथनेन 
ज गदान्ध्यप्रसङ्गात्‌ 1—( भामती) 
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The intelligent self shculd necessarily Le acmitted to 
be immediately perceived, since from the non:manifestation 
thereof would follow the non-menifestation of everything 
and the blindness of the universe. 


Moreover, you canrot lay it down as a rule that super- 
imposition is possible only on that thing which is पुरे saaa, 
thatis, अपरोक्ष ( directly perceived ). Do not such people as 
have no discrimination superimpose surface, impurity etc. 
on thé ether which is not directly perceived. 


Ether ( आकादा ), though a substance, is:yet devoid of 
form and touch ( रूप and स्पश ); hence it cannot be cognised 
by an external sense. Nor can it be cognised by the mind, 
since.the unaided mind does not act in respect of what is 
external. Hence, ether is not perceived. 2 


The word बाला; means अविवेकिनः— Those who possess 
no discriminative knowledge. तल means surface. मलिनता is 
impurity, 


Sew 


तमेतमेवलक्षणमध्यास पण्डिता 'अविद्या' इति मन्यन्ते, तद्विचेकेन 

चः वस्तुस्वरूपावधारणं विद्यामाहुः। तत्रैवं सति यत्र यदध्यासः तत्कृतेन 
दोषेण शुणेन वा अणुमात्रेणापि स न संवध्यते | तमेतमविद्याख्यमा- 
्मानास्मनोरितरेतराध्यासं पुरस्कृत्य सर्वे प्रमाणप्रमेयव्यबहीरा लौकिकाः 
रबृत्ताः, सर्वाणि च शास्त्राणि विधिप्रतिषेधमोक्षपराणि।--( भाष्यम्‌ ) 
This superimposition thus defined, wise men consider 

to be Nescience ( afar), and the ascertainment of the true 
nature of that which is (the Self ) by means of the 
discrimination of that ( which is superimposed on the 


Self); they call knowledge (विद्या ). There bei ch 
knowledge neither the Self nor the Non-Self Ris 48९०७ 
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ed in the least by any blemish or(good ) quality produced 
by their mutual superimposition. It is in the wake of 
this aforementioned mutual superimposition of the Self 
and the Non-Self, which is designated Nescience, that 
there proceed all empirical usages of the world relating 
to valid knowledge and the means thereof, and all the 
sacred teachings relating to injunction, prohibition and 
release. 


NOTES ७ 


The साष्यकार defines this particular kind of अध्यास ine 
stead of giving its general nature alone. Why? Because: 
अवद्या or Nescience is the seed of all अनर्थ or evil. The 
superimpgsition of the Non-Self on the, inner Self is 
alone the cause of all evils, not the delusion of silver 
etc., hence that alone is Nescience, since, in the absence 
of the knowledge of its nature (i. ९५ MiTAETST ), it can- 
not be removed, that alone is expounded and not super- 
imposition in general. 


विद्या is निर्चिचिकितमं ज्ञानम्‌ , knowledge not subject to doubts 
प्रत्यगात्मनि खलु अत्यन्तविविक्ते बुद्धयाद्भ्यः बुद्धयादिभेदागअइनिभित्तो 


faa 


चुद्धयायात्मत्वतद्धर्माध्यासः । तत्र श्रवणमननादिभियंद्विवेकज्ञानं तेन 
विचेकाग्रह _निवर्तिते, अध्यासापवाधास्मकं वस्तुस्व रूपक्थारण्ण बिद्या 
Caquued स्वरूपे व्यवतिष्ठत इस्यथः।-—( भामती). The inner 
Self is absolutely distinct from intellect etc. When we are 
unable to apprehend this distinction between the Self and 
intellect etc., then we superimpose the nature and attributes 
of intellect etc., on the Self. But when study ( of the चेदान्त ), 
reflection etc., produce the knowledge of the distinctness 
(of the Self from the Non-Self), then the non-apprehen- 
sion of this distinctness is removed. This results in the 
sublation of Nescience. That which sublates the Nescience 
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isfae or knowledge, viz., the apprehension of the true 
nature of what is ( the Self ). That is, then the nature of the 
intelligent Self stands forth in its nature. 


— We should not think that भिद्या is so deep-rooted and 
has got so deep impressions, that even though sublated by 
विद्या, it will come up again. For, aa सति, when the true 
nature of the Self’ is réalised, यत्र यद ध्यास: THAT दोषेण गुणेन 
वा अणुमान्रणापि स न संबध्यते-- then neither the Self nor the Non 
Self, either of which had formerly been superimposed on 
the other, can be affected in the least by good or bad quali- 
ties of each other. qag भवति--तत्वावधारणाभ्यासस्य (& 
स्वभाव एव स ताहशः, यदनादिसपि निरूढनिविडवासनसपि सिथ्या- 
प्रश्ययमपनयति | तरवपक्षपातो हि स्वभावो थियाम्‌, amata अपि 


निरुपद्रवमूतार्थस्वमावस्य विपर्ययैः i 
न बाधोऽयत्नवरवेऽपि बुद्धेस्तत्पक्षपाततः i 


€f विशेषतस्तु चिदात्मस्वभावस्य TAMA अत्यस्तान्तरङ्गस्य 
इतोऽनिवांच्यया अविश्यया बाघ इति I—( भासती ) 


The sense is :—The very nature of the repeated 
ascertainment of truth is that it removes illusory or wrong 
Cognition, even when that WrOng cognition is beginningless, 
deép-rooted and has deep impressions. The very nature. 
of intellect is to be partial to truth. As even outsiders say :- 


There can be no sublation (वाध) of the essential 
nature of things unaffected by error; for, the intellect, 
€ven though making no effort, has a partiality for it. 
ings € particularly, there can be no sublation' of the wholly 
Internal: (intimate) knowledge of the truth, which is of 


the nature of the intelligent Self, by Nescience, which is 


indetermtnable, 
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Making this भष्यास as the basis, all our व्यवहार$ proceed. 
The व्यवहार5 are of three kinds :— 

(1) लौकिक-Usages in the ordinary every-day life. 

(2) simsia—Usages based on the scriptures which 
lay down Ns (injunctions) or fias (prohibitions). They 
are to be found in Riaz, etc. | 

(3) मोक्षशाख्नय--898९0 on the वेदान्त works propound- 
ing ART, and free from विधि and fata, and they lead to 
माक्ष 





कथं पुनरविद्यावद्धिषयाणि प्रत्यक्षादीनि प्रमाणानि शास्त्राणि 
चेति ? उच्यते--देहोन्द्र्यादिष्वहममाभिमानहीनस्य प्रमातृर्वाचुपपत्तौ 
प्रमाणप्रवृत्यनुपपत्ते:। न हीन्द्रियाण्यनुपादायप्रत्यक्षादिव्यवहारः 
संभवति । न चाधिष्ठानमन्तरेण इन्द्रियाणां व्यापारः संभवति । न 
च अनध्यस्तात्मभावेन देहेन कश्चिद्‌ व्याप्रियते | न चैतस्मिन्‌ ad- 
स्मिन्नसति आत्मनोऽसङ्गस्य प्रमातुत्वसुपपद्यते | न च प्रमातृत्वमन्तरेण 
प्रमाणप्रवृत्तिरस्ति | तस्मादविद्यावद्विषयाण्येव प्रत्यक्षादीनि प्रमाणानि 
शास्त्राणि चेति ।--( भाष्यम्‌ ) 


But how can the means of valid ‘knowledge such as 
perceptien, ( inference ) etc., and scriptural texts have for 
their object that which is dependent on Nesciencc ? The 
reply is : If a person is devoid of the conceit ( erroneous 
notion ) of ‘I’ and ‘ mine’ in his body, senses, etc., he 
cannot be a knower (अमाता); and under these circumstances 
the operation of the means of valid knowledge is not 
possible. For without the employment of the senses, percep- 
tion and the other means of valid knowledge cannot operate. 
And the functioning of the senses is not possible without 
control. Nor does anybody act by means of a body on which 
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the nature of the Self is not superimposed. And when none 
of these ( conditions ) is present, the unattached Self cans 
not become a knower. And without a knower there can be 
no operation of the means of valid knowledge. Hence 
perception and the other means of valid knowledge, and the 
scriptural texts have reference to that which is characterised 
by Nescience. 
NOTES 

TU is defined as प्रमाकरणं प्रमाणमू--- 118 which is the 
करण ‘means’ of प्रमा ‘valid knowledge’. Now, the function 
of the means of valid knowledge is to determine truth and 
reality. How can these ममाण5 be dependent on Nescience ? 
And how can the शास्त्र also be dependent on Nescience? 
To this the भाष्यकार replies : देहेन्द्रियादिपु, etc. ९ 

अहमभिमान--is the conceit or erroneous notion in the 
shape of establishing an identity between देहादि and आत्मन्‌, 
समामिमान is the superimposition of the idea of possession 
(belonging to body, etc.) on the Self ; itis the भध्यास of the 
“Wis or attributes of body on the Self. 

The idea is TATRA हि प्रमां प्रति ERARI cup स्वातन्न्यम्‌ | 
स्वातन्ञ्यं च प्रमातुरितकारकाप्रयोज्यस्य समस्तकारकम्रयोत्तस्वस्‌। तदनेन 
अमाकरणं प्रमाणं प्रयोजनीयम्‌ | न च स्वव्यापारमन्तरेण करणं IAT 
महंती । न च कूरस्थनित्यश्चिदात्मा अपरिणामी स्वतोब्यापारद्धन। तस्मात्‌ 
च्यापारवदूबुद्धयादितादात्म्याध्यसात्‌5 यापारवत्तया प्रमाणमधिष्ठातुभईतीति 
सवत्यविद्यावत्पुरुपविपयत्वमविद्यावश्पुरुपाश्रयत्वं च प्राणानामिति |— 
{ भामती ). To be a knower is to be an agent in respect of 
knowledge. To be an agent is to be independent. And 
independence lies in the fact that the knower himself is 
mot subject to the operation of any instrument, but operates 
all the instruments. So, it is he (the knower) who should 

use the प्रमाण&, the means of valid knowledge. Nor can an 
instrument be incited without activity on an agents part. 


(^ 
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Nor can the unchangeable, eternal, intelligent Self, which 
is incapable of transformation, be active of itself. Hence, 
being active by the superimposition of the nature of the 
intellect etc., which are active, the self can control the 
means of valid knowledge; therefore, the means of valid 
knowledge have reference to, i. e., are located in the person 
characterised by Nescience. 


And the व्यवहार in the shape of प्रत्यक्ष, etc, cannot 
result without the employment of z(^z4s not function of 
themselves ? Why do they require a knower ? To this we 
reply—s चाधिष्टानमन्तरेण (without an अधिष्ठान, superintendence, 
guidance, control) इन्द्रियाणां व्यावार:। Never do the instru- 
ments function in respect of their objects without being 
controlledeby an agent. And इन्द्रियड are instraments. 


Again, if you say—Let body be the controller, then 
wereplj—No. न चानध्यस्तात्मभावेन देहेन कञ्चिद्‌ व्याप्रियते... 
A body cannot do anything unless the Self is superimposed 
on it. For, otherwise, functioning would result even in 
gg —dreamless sleep. 

And unless there is this mutual superimposition between 
the Self and the Non-Self, the unattached Self cannot be 
understood to become the knower. And unlessthe Self as 
the knower is recognised, there can be no activity of the 
means of valid knowledge. 


Let us see how the Self and the Non-Self are mutually 
superimposed. What is the nature of XAT or valid knowledge? 
Jf it is pure and eternal intelligence then it should require 
no प्रमाता ( or knower ) for its आश्रय; and then, the इन्द्रिय$ 
or instruments of knowledge would also become useless. 
Jf "Ht is merely the functioning of internal organ alone, 
without any consciousness or intelligence, then there will 
be no cognition. For, the functions of जडान्त५करण must alse 
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be जड, Hence प्रमा or vaild knowledge is a variety of the- 
modification of internal organ ( भन्त:करणपरिणासभेद ), directed 
towards the object known, and is of the nature of intelli- 
gence ( चित्स्वमाव ) residing in the agent. And how could a 
modification of the inert ( जड ) internal organ ( अन्तःकरण ). 
be of the nature of intelligence, if the intelligent Self were 
not superimposed thereon ? How, again, could this have the 
intelligent Self as agent, if the furcticning interna] organs. 
were not superimposed on the intelligent Self? Hence, 
from reciprocal superimposition, there results the fruit 
called valid knowledge, which resides in the intelligent Self 
as agent; when that results, there results knowership. 
Therefore, अयिद्यावद्विपयाण्येतर प्रत्यक्षादीनि, etc. 





- | © 

पश्चादिभिश्वाविशेषात्‌ | यथा हि पश्चादयः शब्दादिसि: शओत्रादीनां 
सम्बन्धे सति, शब्दादिविज्ञाने प्रतिकूले जाते ततो निवर्तन्ते, अनुकूले 
च प्रवतेन्ते; यथा दण्डोद्यतबरं पुरुषमभिमुखमुपलभ्य ` मां हन्तुमय- 
मिच्छति ' इति पलायितुमारभन्ते, हरिततृण पर्णपाणिमुपटभ्य d प्रति 
अभिमुखीभवन्ति; एवं पुरुषा अपि व्युत्पक्नचित्ताः penaa: 
खङ्गोधतकरान्‌ बरवत उपलभ्य ततो निवतेन्ते, तद्विपरीतान्‌ प्रति 
प्रवतेन्ते | अतः समानः पश्चादिभिः पुरुषाणां प्रमाणप्रमेयव्यवहार: । 
पश्चादीनां च प्रसिद्ध एव अविवेकपूर्वकः प्रत्यक्षादिव्यवहारः | 
तत्सामान्यदशेनाद्‌ य्युर्पत्तिसतामपि पुरुषाणां प्रत्यक्षादिव्यवहार- 
स्तत्काळः समान इति निश्चीयते |--( भाष्यम्‌ ) 

( That human cognitional activity has for its presuppo- 
sition the superimposition described above), follows also 
from the non-difference in that Tespect of men from 


animals. For instance, animals etc., when their sense of 
hearing etc., are brcught into contact with sourd etc., that 
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is unfavourable, recede from them, and if it is favourable, 
approach them; and as they, seeing a man approach with a: 
raised stick in his hand, begin to run away thinking, * he- 
desires to beat me, but seeing him with his hand filled with: 
green grass, proceed towards him; in the same way, men: 
too—who possess a higher intelligence—run away when: 
they see strong fierce-looking fellows drawing near with, 
shouts and brandishing swords; while they approach persons. 
of an opposite character. Therefore, men’ and animals follow: 
the same course of procedure with reference to means and: 
objects of valid knowledge. And it is well-known that the- 
empirical usage relating to perception, etc. is based on non-- 
discrimination. And since we see a similarity to them, it is- 
concluded that even inthe case of men pgssessing higher 
intelligence, empirical usage pertaining to perception etc.;. 
is for the time-being, similar. 
NOTES 

पश्वादिमिश्चाविश्ञपत्‌-—Even wise men behave like animals- 
with regard to perception, etc. For, what is wisdom or 
ga ?—Is it the realisation in the shape of अहे ब्रह्मास्मि, or 
is it only a logical conviction about the distinctness of the: 
Self from the Non-Self ? With regard to व्यवहार in the 
case of the first alternative, it will be pointed out later- 
०7--बाधितीध्यासानवृश्या व्यवहारः ( The empirical usage is based 
upon the continuation of the sublated delusion ). In the 
second alternative, we know that conviction based upon. 
mediate (परie)reasoning cannot uproot an immediate (अपरोक्ष) 
error ( आन्ति ). Hence, even discriminating people are- 
similar to animals at the time of व्यवहार, Both act under- 
superimposed conditions. 


This is elucidated in the lines यथा हि ९८. शब्दादिभि:- 
श्रोत्रादीनां संबन्धे सांत, that is, when they cognise a sound... 
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iby means of the contact of organ of hearing with its object, 
they recede fromit if the sound is unfavourable, but 
approach it if it is favourable. 


Here the श्रोत्रादीनां शब्दादिभिः संबन्धः is the direct per- 
-ception ( प्रक ). The fruit of that प्रत्यक्ष ( perception ) is the 
‘condition of sound ( शब्दादिविज्ञान . The प्रतिकूलत्व or अनुकूलत्व 

of the sound is the fruit of अनुमान (inference). The 
process is—after cognising the nature of the: sound, and 
remefhbering the unfavourableness of a similar sound 
previously cognised, we can infer the unfavourableness 
‘of the present sound. Thus, this passage gives both the 
SAWS, viz., मत्यक्ष and agaa. This is illustrated in the 
remaining lines of this paragraph. 

तस्काळः--सै व्यवहारकाळ इव कालो यस्य सः | That is च्यवहार- 
समये, व्युत्पन्नानामपि gat ताइशमेव अविद्यावत्त्व यादशं पद्यूनामित्यथ!- 
zntelligent people, in their व्यवहार, are as much under the 
influence of Nescience as the animals, 





शास्त्रीये तु व्यवहारे यद्यपि चुद्धिपूबेकारी नाविदित्वा आत्मनः 
यरलोकसंबन्धमधिक्रियते, तथापि न वेदान्तवेद्यम्‌, अशनयाद्यती तम्‌ , 
अपेतन्रह्क्षत्रादिभितम्‌ , असंसारयात्मतत्त्वमधिकारे5पेक्ष्यते, अनुप- 
योगाद्‌ , आधिकारविरोधाब | प्राक्‌ च तथाभूतात्मविज्ञान्हत्‌ प्रवर्तमानं 
आस्त्रमविद्यावद्धिषयत्व नातित्रतंते | तथा हि--' ब्राह्मणो यजेत › 
इत्यादीनि शास्त्राण्यात्मनि चर्णाश्रमवयोऽवस्थादिविरोषाध्यासमाभ्रित्य 
saad |--( भाष्यम्‌ ) 

But in the case of that empirical usage which is found- 
-ed on the Veda, although no person with fore-thought, 
unless he knows the relation of the Self to the other 


“world, will consider himself eligible for it, still, the true 
Self that can be known onlyfrom the Vedanta texts 
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as free from hunger etc., divested of differentiations like- 
Brahmana, Ksattiva, etc, and transcending transmigration,- 
is not required for eligibility; for, the true Self is of no- 
service and is opposed to eligibility. And before such know-- 
ledge of the Self has arisen, the Vedic texts continue in: 
their operation, to have for their object that which is- 
dependent on Nescience. For instance, texts like—' A Brzh- 
mana shall sacrifice "—are operative only when based on the- 
superimposition on the Self of differentiations like, caste;. 
order of life, age, etc. © 


NOTES 

If it be asked— let there be अध्यास in लौकिकव्यवहार; but 
how: can there be any अभ्यास in शास्त्रीयव्य वहार? In such 
injunctions 25—उयो तिष्टोभिन स्वर्गकासो यजेत, the person direct- 
edis fully conscious that स्वर्ग cannot be attained by the 
body. This body is burnt to ashes after death. Hence, it is- 
the araz who is going to attain the स्वर्ग, Thus, a बुद्धिपूचकारी 
—a person who acts after due reflection—knows that Sty 
is connected with परळोक. He is fully cognisant of the fact 
that देह cannot go to स्वर्ग. Hence, when the Vedic texts 
order such a person ( a बुद्धिपूर्वकारी ), then they are not taking 
into consideration the देहात्माध्यास, but AAT alone. So, how 
can you say that even in झास्त्रीयव्यवहार there is अभ्यास, and 
it is founéed on Nescience ? 


To this we reply— We can grant that शाख5 take into 
consideration the भात्मनू and not the देह But what kind of 
स्मन्‌ do the «Tes speak of? Not that kind of आत्मन्‌ as is 
taught in the Vedintas. The Self taught in the Vedanta: 
texts is free from all such desires as hunger, etc. Such 8 
Self, being free from the desire for «air, cannot be eligible- 
for Sacred teaching of'the Was. Again, the Self taught im 
the Upanisads etc., is free from all such distinctions as त्राह्मण,.. 
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"क्षत्रिय, etc. Such a Self: cannot form the subject. matter of in- 
junction like mam यजेत etc. Moreover, the Self taught in 
xhe Vedantas is भपसारी, beyond transmigration. But the 
"आश्मन enjoined to act in the Sastras is he that wants to go 
‘to स्वर्ग. Thus, it is clear that the Self taught in the 
Vedanta texts is not eligible for the activities enjoined in the 
Vedic texts; nor is the Vedintic Self of any use there. 
And before such a Self as taught in the Vedanta texts is 
‘realised, any sacred teaching that functions does so with 
"tegard to objects dependent on झविद्या. All what they talk 
-about is characterised by बिद्या. Hence, the आत्मन्‌ that they 
stalk about is अध्यस्त or superimposed. What is superimpos- 
ed on the MAA? The भाष्यकार 7८०1९५--वर्णा श्रम etc. भामती 
dllustrates the different भ्ध्यास5 as follows — 
antata: “जञा राजसूग्रेन यजेत! इत्यादि, | आश्रयाध्यीसः TRENS 

सदृशीं भाया. विन्देत' इत्यादिः। वयोड्यास, 'कृष्णकेशो उ्नीन।दघीतः 
«(He whose hair is black is to tend the fires) इत्यादिः। अवस्था- 
व्यास; ‘ भप्रतिसमाधघेयब्याधीनां जला दिश्रवेशेन प्राणध्याग: ? (persons 
‘who are suffering from incurable diseases should give up 
:their life by entering water, etc.) इत्यादिः i 


'अध्यासो नाम अतस्मिस्तदूबुद्धिः इत्यवोचाम | तद्यथा-पुत्रमायो- 
fag विकलेषु सकलेषु वा ' nup विकरः, सकळ वा? इति 
*वाह्मधमानात्मन्यध्यस्यति, तथा देहधर्मान ' Weiser, ENSA 
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MUSTA , तिष्ठामि, गच्छामि, टड्घयासि च', इति; तथोन्द्रियर्ध्मान ` 


"quum, Bat, वधिरोडन्घोडहम्‌ ' इति, त थान्तःकरणध्मान्‌ 
कामसंकह्पविचिकितसाध्यवसायादीन्‌ | एवमहप्रत्ययिनमरेषस्वप्रचार- 

-साक्षिणि प्रत्यगात्मन्यध्यस्य तं च प्रत्यगात्मानं सव॑साक्षिणं तद्ठिपये- 
भेणान्तःकरणा दिघ्वध्यस्यति |--( भाष्यम्‌ ) 


- We have already said that superimposition is the cogni- 
«tion as something of what is not that. For instance, a man 
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superimposes the attributes of external things on his Self if 
he thinks himself as sound or unsound when his wife, son, 
etc. are sound or unsound; similarly, he superimposes the 
attributes of his body on his Self if he thinks himself fat, 
lean, fair, standing, going or jumping ; similarly, he super- 
imposes the attributes of senses on his Self when he regards 
himself as dumh, or one-eyed, impotent, deaf or blind; 
similarly, he superimposes on lis own Self the attributes of 
the internal organ like desire, resolve, doubt, determina- 
tion etc. In this way after superimposing the denota- 
tion of the concept of ^I" on the inner Self that is the wit- 
ness of its entire activities, and vice versa onesuperimposes 
that inner Self, the witness of all, on the internal organ, etc. 


NOTES 

The माव्यिकार having thus established the nature of भध्यास 
in the shape of the reciprocal superimposition of the Self 
and the Non-Self, and having strengthened this theory by 
establishing the मध्यास as the means of the operation of 
प्रमाणप्रमयव्यच॒हार, he reminds us of the definition of aeaa 
in order to show that it is the cause of all €ण१][.--भध्यासो नाम 
झ तस्मिन्‌ etc. Now he gives the various sorts of भध्यास5 : 


(1) ofexternalthings on the Self, as the soundness 
or unsoundness of wife, son, etc., is considered to be his 
own sounGhess or unsoundness by a man. पञ्चपादिका illus- 
trates it as follows :—If a person gives clothes, ornaments, 
etc., to the child of a neighbour, then the father considers 
himself obliged, the donor of gifts is also actuated by the 
feeling that he is obliging the father of the child and notthe 
child itself. 


(2) of the attributes of the body on the Self, like 
fatness, etc. 
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(3) of the attributes of the sense-organs on the Self, 
like deafness, dumbness, etc. 

(4) of the attributes of अन्तःकरण (internal organ) on the 
Self, like desire, resolve, etc. 

Thus we see in this arrangement the increasing intimacy 
of the succeeding अध्यासs. These four instances illustrate 
the घमांध्यास--पाट superimposition of the attributes on tke 
Self. 

In the next line एवम हंप्रत्यायिने, etc. the भाप्यकार states 
the मध्यास of धर्मिन्‌ or substrate. 

अहंप्रत्यायनम्‌ that is—aenaat वृत्तियस्मिज्ञन्त:करणादो, 
सो$यमहंप्रत्ययी. The अन्तःकरण or the internal organ has the 
notion of ‘I’ or Ego. This Ego is superimposed on the 
inner Self, which is the witness of all the modifications 
(भशेपप्रचार5) of the अन्तःकरण, internal organ (here denoted by 
the word स्व); conversely, the भात्मन्‌ is superimposed on the 
inner Self. 

Here भामतीकार defines जीव... अन्तःकरणाद्यवच्छिन्न: प्रत्यगात्म 
इद्मनिदंरूपश्चेतनः कतां भोक्ता कार्यकारणविद्याह्ययाधारो5हंकारास्पद॑ 
संसारी सर्वांनथसभारभाजनं इतरेतराध्यासोपादानः। -- जीवात्मा 
is the inner Self, but भवडिन्न ([,९., circumstanced, limited or 
defined) by अन्तःकरण. The जाचात्मा is again that चेतन or intelli- 

ent being which is इदमनिदंरूप, compounded of the ‘this’ 
( or चिच्छक्ति) and the ‘Non-this’ (जडता or afaa). He is 
the agent and the enjoyer. He is the भाधार or sébstrate of 
the two kinds of Nesciences, अविद्यs, -namely the कार्याविद्या 
(resulting from the succession of erroneous impressions) 
and the कारणाविद्या (the beginningless अविद्या, the prime cause 
of all aas). He is अइकारास्पदं, the substrate of the notion of 
T. He is ससारी, that is, transmigrating from one birth to 
Sporer, Sni the recepcie of all woes. And, lastly, he 

the material cause of reciprocal superi ition 

Self and the Non-Self. ह S 
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एवमयमनादिरिनन्तो नेसार्गिकोऽध्यासो मिथ्याप्रल्ययरूपः कतेत्व- 


c 
भोक्तृत्वप्रवतेकः सवेलोकप्रत्यक्षः । अस्यान्हदेतोः प्रहणाय 
आत्मेकत्वविद्याप्रतिपत्तये सर्वे वेदान्ता आरभ्यन्ते । यथा चायमर्थः 
सर्वेषां वेदान्तानां, तथा वयमस्या शारीरकमीमांसायां प्रद्श- 
यिष्याम्‌ : 1—( आष्यम्‌ ) 

Thus, this beginningless and endless natural super- 
imposition, of the nature of illusory cognition, which causes 
agency, enjoyership, etc. is directly experienced &y the 
entire world. itis for the removal of this cause of evil, 
for the attainment of the knowledge of the oneness of the 
Self, that the study of the Vedanta texts is commenced. 
That all the Vedanta texts have this purport, we shall show 
in this Sarigaka-mimamsa. 

NOTES 

अनादिरनन्तः-—that is, impossible to be removed except by 

true knowledge. The cause of its अनाद्यनन्तत्व is that it is 
गिक, natural. सिथ्याप्रत्ययरूपः means अनिवचनीय, indeter- 
minable. 

झात्मेकत्वावेद्याप्रतिपत्तये--01. obtaining the knowledge that 
nothing else is true except the One Self. This Selfis 
entirely dissociated from the universe. Its nature is आनन्दरूप 
The चेदान्त texts destroy अध्यास from its very root and 
certainly bzing about the attainment of the knowledge about 
the Self. 

शारीरकमीमांसा--शरीरमेव शरोरकस्‌-०009 - aa निवासी शारीरको 
जीवात्मा--शारीरक means the जीव who resides in the body. 
तेस्य त्वंपदामिधेयस्य तत्पदासिघेयपरमात्सरूपतया या मीमांसा सा 
तथोक्ता | (भामती), In the महावाक्य “ तत्‌ स्वं असि ' (aaa ), 
the word त्वस्‌ stands for the जावात्मन्‌ and तत्‌ for परमात्मन्‌ 
The purpose of the मीमांसा (inquiry) is that the जीव who goes 
under the designation of स्वम्‌ is of the nature of परमात्मन 


who is designated by the word तत्‌. 
नच...3 
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Here a question arises as to how this introductory भाष्य 
is connected with the text of the Was. 
The definition of भाष्य is— 


सूत्रार्थो वण्यंते यन्न वाक्यैः सूत्रानुकारिभिः | 
स्वपदानि च वर्ण्यन्ते भाष्यं भाष्यविदो विदुः t 


Thatis, in the भाष्य, the words of the सूत्र: as well 
as the words coming in the भाष्य should be thoroughly 
explained. The sense of the first सूत्र, अथातो ब्रह्माजज्ञासा is 
“सार्धनचतुष्टयसम्पन्नस्थ मोक्षसाधनन्रह्मज्ञानाय वेदान्तवाक्यविचारः 
कृतेव्य:—Here the Vedanta texts should be discussed in 
order that a person who is endowed with the four स« धन 
(इहामूत्रफल भोर्गावराग etc.) might get the ब्रह्मज्ञान which will lead 
to salvation. But the introductory भाष्य does not touch this 


idea. Hence, the ralation of this भाष्य with the सूत्र: should 
be established. 


To this reply :— We divide this introductory भाष्य into 
two parts : 


(1) युप्मद्स्मत्मत्ययगोचरयोः etc. to अहमिदे अमेदमिति नेस, 
गिको 5यं ळोकव्यवहारः। 


en साथ 


(2) अस्यानथंहतोः म्रहाणायात्मैकत्वविद्याप्रतिपत्तये सवे वेदान्ता 
आरम्यन्ते | 


Now, the first part tells us the वषय or tfe Subject- 
matter of this शास्त्र; and the second part indicates the प्रयोजन 
or the purpose for which this शाख should be studied. But, if 
it be asked, how only these two portions lay down the चिपय 
and प्रयोजन ? We reply---because they bring forth the idea of 
अस्यास which is the cause of the study of this शास्त्र, 


If it be asked again— Well, अस्यानर्थहेतोः प्रहाणाय आत्मे. 
कत्वविद्या प्रतिपत्तये सर्व चेदान्ता भारभ्यन्ते, this line alone can give 
us the विषय and प्रयोजन. भन्थहेतोः AEN is our प्रयोजन and 


Comum | '5 
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सात्मैकस्वविद्याग्रतिपत्ति is our विपय. Still, we do not under- 
stand the utility of the remaining भाष्य, What do you say 
to this ? 


We reply :—The as lay down ब्रह्मज्ञान 55 the destroyer 
of the cause of अनर्थे (अनथंहेतु). ज्ञान (knowledge) destroys 
अज्ञान (ignorance). If the idea of FXT and सोक्तुत्व (in the 
MAT ) is due to अज्ञान, then only we can say that AATA is 
the destroyer of the अनर्थहेतु. Thus the QREN himself, indi- 
cating that ब्रह्मज्ञान is the destroyer of जनथह ठु, suggests that 
the notion of Sata, भोक्तत्व' etc. isdueto aaar. This 
introductory भाष्य establishes that अविद्या is the cause of the 
notion of sje भोक्तृत्व etc. This विद्यः is caused by 
अध्यास. Hence, we see the utility and the connection with 
the सूत्र, of this introductory भाप्य. > 


In the following lines M. M. Anantakrsna Shastri gives 
us.the views ofthe different जाष्य५ on the वेदान्तसच5 
“ अथातो ब्रह्मजिज्ञासा” इत्यादि “ aah: wee” इत्यन्तं 
चतुरध्यायात्मक ब्रह्ममीमांसाशासमि तिश्रीशंकरसगवदत्पा दादियताडुयायिनः 
“aan धमेजिज्ञासा ” इत्यादि विंशत्यध्यायात्मकं तदिति सगवद्धामाजु- 
जादिमतानुयायिनः। तत्न भास्कराचार्याः क्ञानकमंससुव्वयचादिनः, भगव- 
द्रासानुजादयः शॉकरभसगवत्पादाश्व ज्ञानकमससुच्चयासंभवचादिनः | 
ज्ञानकमंससुच्छयो नाम ज्ञानवत्कमेणोऽपि मोक्षोपयोग mfg. तडुसयसस, 
आधान्यमेव | अयसेव' भास्कराचाय सिद्धान्त: | 
भगवद्वामानुजादयस्तु मन्वते...सत्ये न चिरोधो ज्ञानकर्मणोः; तथापि. 
तु न तयोः समप्राधान्यम्‌। झाखाणि सुक्तिसाधन त्रह्मोपासनामात्र प्रति- 
पादयन्ति, न तु कर्मापि। कर्म त्तु चित्तशुद्धिद्वारा चह्मज्ञानोपकारकमात्र 
तदङ्गमेच भवितुमहंति, न तु सोक्षसाधनसपि | उपकारकत्वं च ui 
ऽनुष्ठानद्ठारा तज्जन्मन्येव सभवत्ति" नतु जन्मान्तरीयानुष्टानेन जन्मान्तर 
उपकारो भवति । तत्तञ्जन्सनि कमानुष्ठाने च कमेचिचारं दिन। नोपपद्यत 
इति मीमांसैकत्ववाद एवेति i 





36 DESIRE TO KNOW BRAHMAN X ag Rear 


शंकरभगवत्पादास्तु-ब्रह्मश्ान॑ मोक्षसाधनं प्रमाणपरतन्त्रसाक्षात्कारः 
रूपमेव, नतु पुरुपतन्त्रसुपासनारूपम्‌। तत्र च कमणो न सहभावो न 
वोपकारकत्वसपि | अधिकारिणां चित्तञ्युद्धयाधान मात्रेण कमणां पर्यवसानस्‌ , 
जन्मान्तरीयानुष्ठानेनापि कमं चित्तशुद्धि द्वारोपकरिष्यति। धमजिज्ञासायाः 
ग्रागप्यधीतचे दान्तो बरह्मजिज्ञासायामधिकरोति। देवतान! स्वयंग्रतिभात- 
वेदान्तानां कथमन्यथा कर्मानधिकारिणां ब्रहविद्यायामधिकारः? कर्थं चा = 
ब्रह्मचयांदेच संन्यस्तानां ब्रह्मविद्याप्रवृतिः सप्रयोजनाः? यदि कमे- 
स्वरूपविचाराधिकार-तद्चुषठानादि नियतमधिकारिधमंः स्यात्‌, यदि ar 
ूर्वोत्तरमीमांसे अभिन्ने भवेतास्‌ , इति ज्ञानकर्माससुच्चयेऽपि शाखभेद 
एव प्रासाणिकः, न तु तदेकत्वस्‌। 

छुद्धाद्वेतमताचुयायिनो वछमाचायां द्वेतसम्प्रदायाचायां मध्वाचाया 
णपि rata सिद्धा स्तमेवानु सरन्ति | तत्र प्रथभममते भक्तिप्राधान्यस्येच 
विवक्षितत्वात्‌ कर्मज्ञानमक्तीनां सर्वेपां साधनानां पुरुपोत्तमञ्ञानोस्पत्ताव- 
पेक्षणेऽपि न चिशिएः कश्चन संबन्धः कमंमात्रस्य ज्ञानेन सह वतते} 
द्वितीयमते तु सत्यमस्ति कमणो ज्ञानोपकारकत्वम्‌ , तथापि um तु 
नावइयकमिति वस्तुस्थितिः। सवंथा तु बर्ममीमांसाशास्र मेव वेदान्तशास्रस्‌ à 

(Extract from प्रदीप,—a commentary on शाङ्करभाष्य pub- 
lished from Calcutta along with other eight commentaries). 


इति भाष्योपोद्वांतः 





अथ प्रथमं जिज्ञासाधिकरणम्‌ 





—The first topic dealing with जिज्ञासा or Desire to know 
(Brahman). 

वेदान्तमीमांसाशास्रस्य व्याचिख्यासितस्येद्मादिमं सूत्रम्‌ ।— 
(भाष्यम्‌)  . 
अथातो ब्रह्मजिज्ञासा ॥ १॥ 2 ॥ १॥ 
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तन्नाथशब्दः आनन्तार्योथे: परिगृह्यते,नाधिकारार्थः, त्रह्मजिज्ञासाया 
अनधिकायत्वात्‌ | मङ्गलस्य च वाक्यार्थ समन्वयाभावात्‌ ANAT- 
TAG एव ह्यथशब्द: AA मङ्कलप्रयोजनो भवति। एर्व्रकृतापेक्षायाञ्च 
'फळत आनन्तर्योच्यतिरेकात्‌। सति च आनन्तयोथत्वे, यथा घसे 
जिज्ञासा waa वेदाध्ययनं नियमेनापेक्षते, एवं ब्रह्मजिज्ञासापि 
यत्पूर्ववत्त नियमेनापेश्षते, तद्टक्तव्यम्‌ | स्वाध्यायानन्तर्यं तु समानंम्‌ | 
—( भाष्यम्‌ ) 


Of this sacred teaching with the Enquiry into Vedanta 
{texts), which is proposed to be explained, the first apho- 
rism is as follows A 

Then therefore the Desire to know Brahman. I.i.1 

The word नथ (then) is taken in the sense of “immediate 
succession and not in the sense of “what i begun"; for 
the desire to know Brahman cannot be whatis begun. And 
the sense of ‘‘auspiciousness’ has no syntactical relation 
with the sense of the sentence. Rather, the word नथ, when 
used in another sense even, can bring about auspiciousness 
by the mere sound of it. And ‘‘reference to what has gone 
‘before’’ does not differ in effect from immediate succession 
And when the meaning is "immediate succession , just as 
the desire to know Religious Duty relates invariably to the 
study of the Vedas that has gone before, similarly, there 
must be 5६६९० something which has gone before, to which 
the desire to know Brahman too invariably relates. Imme- 
diate succession to the study of one’s own Veda is, how- 
ever, common. 

NOTES 

The word भथ has four senses :— 

(1) भानन्तय॑म्‌—lmmediate succession. 

(2) अधिकारः What is begun. 

(3) w"meu—Auspiciousness. 
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(4) पू्ेम्रकृतापेक्षा 07 प्रक्कतादर्थादर्थान्तरत्वम्‌-Reference to 

what has gone before. 

The भाष्यकार accepts the first meaning and rejects the 
other three. This meaning is accepted by शबररवामिन्‌ also in 
his 3T« on पूर्वमीमांसासूत्र5 of जांमनी, 1६ would be interesting 
to compare ज्ञाबरसाष्य here which must have Leen before 
शङ्कराचार्य when he wrote his शारीरकर्सामांसा, In fact many of 
the words, phrases and ideas are taken verbstim from 
शाबरभाष्य by शङ्कराचार्य. For comparison, a few extracts are 


given below -— 
शावबरभाध्यम | 

तत्र लोकेञ्यमथद्वाव्दो ब्रृत्तादन- 
न्तरस्य प्रक्रियार्था हर: )] न चेह 
किंचिइव्रत्तमपलडग्यते। भवितव्यं तु 
तेन यस्मिन्‌ म त्यनन्तरं परमं जिज्ञा पा- 
sasa | नथा हि-प्रसिद्धप दाथकः 
स कहिपतो भचति। तत्त वेदाध्यय* 
741 तस्मिन हि सति सा5वकल्पते 
नेतदेवस्‌ | अन्यस्यापि कमणो ऽनर्गर 
घमंजिज्ञामा युक्ता प्रागपि च वे.« 
ध्ययनात्‌। उच्यते-ताइशी तु धम- 
जिज्ञासामधिक्ृत्या थशाऱ्दं प्रयुक्त T- 
नाचार्या या वेदाध्ययनमन्तरण न 
संभर्वात ।......रष्टो fe तस्यार्थः 
कर्मांववोधन नाम | 


wu: प्रसिद्धो चा स्यादप्रसिद्धो 
ari चेत्प्रसिद्धो न जिज्ञासितव्यः 
अथाप्रसिद्धो नतर!स्‌ aa प्रति हि 
विप्रतिपन्ना बहुविद्‌ः। केचिदन्यं 
धमंमाहुः केचिद्न्यस्‌। सोऽयभ- 
विचायं प्रव तंमानःकंचिदेवी पाद दानो 
विहन्येत, अनयं «t ऋच्छेत्‌ । 


शांकरभाप्यस्‌। 
amans आनन्तार्याथः परि- 
गुह्यते arsed: । पूते प्रक् ता पे क्षा- 


' याश्च फलन आनन्तताच्य तिरेकात्‌ | 


सति 'वानन्तार्याथतवे यथा धर्म 
जिज्ञासा पूर्ववृत्तं वेदाध्यायनं नियमे 
नापेक्षते: एव त्रह्मजिज्ञा सा।पि agi- 
qu नियमेनापेक्षते; तद्वक्तव्यम्‌ | 
स्वाध्यायानन्तयतु समानम्‌ ie feu 
कर्मावबोधानन्तये चिद्येपः। ud. 
जिज्ञाद्वायाः प्रागप्यघीतवेदान्तस्य 
ग्रह्म जिज्ञासो qq: | L तस्मात्किमएि 
वक्तव्यं, यदनन्तरं बह्मजिज्ञासोपदि- 
gaa इति। 

तत्पुनवह्म प्रसिद्धमप्रसिद्ध॑ चा 
स्यात्‌ । यदि प्रसिद्ध, न जिज्ञासि- 
asal अथाप्रसिद्धं, नेव शाक्य 
जिज्ञासितुर्मात । तद्विशेषं प्रति 
विग्रतीपत्तैः।......एवं agi वि- 
प्रतीपन्ना युक्तीवाक्यतदाभाससमा- 
WI सन्तः । तत्राविचाये यत्कि- 
चित्प्रतिपद्यमानो निःश्नेयप्तात्परतिह- 


+ न्येतानर्थ च इयात्‌। 


O 
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The भाष्यकार says that we cannot take the word अथ in the 
sense of etie — "What is begun", asis done in such sen: 
tences as अथ शाव्दानुशासनम्‌ or भथ योग्गनुशास्नम्‌ Why?— 
Because the desire to know Brahman is not something which 
canbe begun. Nobodycan begin a ‘desire’. The word 
जिज्ञासा can have twosenses—(1) ज्ञानेच्छ—desire to know, and 
(2) विचार or मीमांसा, inquiry. 11 we take the first sense then 
the meaning of the सूत्र (while we take the word अथ in the 
sense of ‘‘What is begun") will be —‘‘The desire to know 
Brahman is begun", which is absurd. We do not start 
desire’ in every section, ‘but inquiry’ actuated by desire. 
We cannot take the other sense of inquiry also. For, then 
the सूत्र will mean “‘Then, therefore, the inquiry into Brah- 
man’’. In this sense, we shall have to supply the word 
assat ‘should be done). If we supply the Word कर्नेच्या read- 
ing the सूत्र as अतो ब्रह्मजिज्ञासा कच्या, the word अथ becomes 
redundant. Hence, we should not take the word अथ in the 
sense of “what is begun," butin the sense of “immediate 
succession” or sequence. 


As regards the sense of ARS, we cannot take it primarily 
For, then the सूत्र will stand as मङ्गं; अतो व्रह्माजज्ञासा. Heres 
the word मुल has no relation with the meaning ot the sen” 
tence. We cannot understand the aphorism as— therefore, 
the desir@to know Brahman is auspiciousness. As regards 
the view that the सूत्रकार has used the word मथ in the sense 
of auspiciousness, for, मङ्गलाचरण should be done in the begin- 
ing of his work, we say, No. Even when the word भथ॑ in- 
dicates another sense, it can suggest मछ by its very pro- 
nouncement. 


Now, पूचप्रकृतापेक्षा or ‘what has gone before’ also cannot 
be the sense of st. Because, पूर्वप्रकृतापेक्षा does not "in 
effect difer from भानन्तये. भामतीकार explains itas follows ' 
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न वयमानन्तयांर्थतां व्यसनितया रोचयामहे. कि तु ब्रह्मजिज्ञासाहेतु- 
सूतपूर्वम्रकृतसिद्ये। सा च पू्ेप्रकृतायोपेक्षत्वेऽप्ययशब्दस्य सिध्यतीति 
व्यर्थ आनन्त्यायैस्वावधारणाग्रहोऽस्माकमिति। तदिदमुक्तम्‌ फलतः? gf i 
परमार्थतस्तु कल्पान्तरोपन्यासे पूर्वप्रकृतापेक्षा; न चेह कल्पान्तरोपन्यास 
इति पारिशेष्यादानन्तर्यार्थ एवेति युक्तम्‌ ।-- 

We are not obstinate about आानन्तयार्थ. That is, it is not 
due to our obstinacy that we stick to the sense of “imme. 
diate succession’? of the word अथ. All what we want to 
securé by this sense is—some antecedent factor (something 
which has gone before), which will serve as the cause of the 
desire to know Brahman. 01 course, that sense can be got 
even when we take the word भय meaning “depending on 
what has gone before". Therefore, any obstinacy on our 
part to fix अथ in the sense of आनम्तयं would be vain. Hence 
आप्यकार uses the word फलतः — in effect. Really speaking 
we depend on what has gone before when we are stating any 


. alternative (or another view). And since, here, there is no 


alternate view stated, we must take the view of "immediate 
succession’? alone. 

Now, when we have fixed "immediate succession" as 
the sense of अथ we must state that on which our जिज्ञासा in- 
variably depends. In घमं जिज्ञासा, शबरस्वामिन्‌ says भवितव्यं 
तु तेन यरिप्रन्‌ सत्यनन्तरं धर्मजिज्ञासाऽचकहपते | तत्तु शैदाध्ययनम्‌ | 
तस्मिन्‌ हि सति साञवकल्पते |--711९ study of the Vedas is the 
required event, after the accomplishment of which inquiry 
into «d can follow. Ifit be said, let वेदाध्ययन precede our 
inquiry also, we say No. For, says भामतोकार--तथा च“ अथातो 
धर्मजिज्ञासा ? इत्यनेनेव गतमिति नेदं सून्नमारब्धव्यम्‌ , धर्यशब्दस्य वेदाथ 
मात्रोप छक्षणतया WW ब्रह्मणोऽपि वेदार्थत्वाविधेषेण वेदाध्ययनानन्तयों 


पदेशसाम्यादितय:-- 
. This आनन्तर्य (succession to चेदाध्ययन) is understood even - 


* ८ d 
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from the qz, अथातो धर्मजिज्ञासा. Hence, there will be no 


necessity to begin the present सूत्र ‘अथातो ब्रह्म जिज्ञासा, For 
the word धर्म used in अथातो धर्मजिज्ञासा, comprehends the entire 
sense of the Vedas; and like घमंजिज्ञासा, even ब्रह्मजिज्ञासा is the 
sense of the Vedas; the teaching about आनन्तर्ये ( imme- 
diate succession) to the study of the Vedas applies equally 
to both. 





नन्विह कर्मावत्रोधानम्तर्यं fara: | न, धर्मजिज्ञासायाः ऽप्रागपि 
अघींतवेदान्तस्य ब्रह्मजिज्ञासोपपत्तः | यथा च हृद्याद्यवदानानासा- 
जन्तरयनियमः, क्रमस्य विवक्षितत्वात्‌, न तथेह क्रमो विवक्षितः | 
शेषशेषित्वे अधिकृताधिकारे वा प्रमाणामावात्‌ , धर्मत्रह्मजिज्ञासयोः ; 


— (भाष्यम्‌?) ° 


Now, what ishere distinctive is immediate succession 
to a knowledge of ritual (which is acquired by means of the 
Pürva-Mimársi). (To this we reply) No; because, it is, 
possible for a man to have the desire to know Brahman, if 
he has studied the Vedinta texts, even prior to a desire to 
know Religious Duty. And there is the rule of immediate 
succession in respect of the cutting of heart, etc., because, 
there, the order of succession is intended to be declared; 
but here nesimilar order of succession is intended to be 
declared; for, there is no authority for the relationship of 
subsidiary and principal or of eligibility of the person al- 
ready eligible as between the desire to know Religious Duty 
and Brahman. 


NOTES 
In the last section, it was pointed out that स्वाध्यायानन्तर्ये . 
would not satisfyus. Invariable priority of स्वाध्याय will 
then become common to धर्मजिज्ञासा as well as ब्रह्मजिज्ञासा, 
ithe two entirely different sciences. And unless we point 
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out something special, the two sciences will ‘become one. 

Here, the opponent comes with another. explanation. He 

says that the real purport of स्वाध्याय is कमावबाधन. As it is. 
said by शाबरस्वामिन्‌ in his भाष्य on 1. 1. 1. —eet te तस्यार्थः 

कसावबोधनं नाम-The useful purpose served by the study of 

the Veda has been found to be that it makes known to us. 
our duties. Hence, स्वाध्याया-न्तर्य— immediate succession 

to the study of the Vedas— will serve this special purpose: 
here that nobody who has not already acquired the know- 

ledge of the ritual and performed it will be eligible for the 

study of the वेदान्त texts. That is, the study of the Purvami-. 
mimsi must necesarily precede ॥ ६ ब्रह्म॑जिज्ञासा, Morecver, 

there is the श passage in our support :—‘ada वेदानुवच्नेन।' 
ब्राह्मणा विविदिपद्धित यज्ञेन दानेन तवपा5नाशकेनेति? “The Srahmanas. 
desire to know him (ataq) by the study of the Vedas, by 

sacrifice by charity, by penance of fasting.” So, here we see 

that the performance of as, etc, is the means to आत्मसा.. 
क्षात्कार. Hence, ब्रह्मविचार should, in the fitness of things 

follow sa «m. 


To this we reply : No. For; a person, though not per- 
forming religious rites, can yet be of purified intellect,. 
because of rites performed in a prior existence. There is no: 
need for the observance of ritual for him even [or bringing 
about वेराग्य in his mind. Because, rituals performed in pre-. 
vious birth will lead to वैराग्य. Itis sucha person that the: 
Aki has in mind when it says — यदि वेतरथा ब्रह्मचर्यादेव MAAT, 
As regards the f — जायमानो वे ब्राह्मणखिभिऋणवाञ्जायते? ‘A. 
Brahmana is born with three obligations, —and the सस्ति 


ऋणानि त्रीण्यपाकृत्य मनो मोक्षे निवेशयेत्‌ N (Sg. ६-३५)। 


‘Having discharged three obligations, a person should 
devote his mind to salvation.’ we reply that these passages» 


wa 


| 
| 
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refer to that person who is entering the Jeet stage. [The 
three Kuts or obligations are (1) to the gods, (discharged by 
performing sacrifices), (2) to the manes, (discharged by 
begetting sons), and (3) to the sages, (discharged by the 
study of the Vedas and observance of Brahmacarya)]. Other- 
wise, these passages will stand in opposition to the afr 
passage यदि चेतरथा nares watt. And the discharge of 
these obl'gations even fora J874 are prescribed for the 
purification of his intellect. 

तस्मात्तस्यानन्तर्यमथदाठदार्थः यद्विनाब्रह्मजिज्ञासा न wala, र्मिस्तु 
सति भवन्ती भवध्येव। न चेत्थं कमांवबोधः | तस्मान्न कमाचबोधान“तये- 
मन्नाथशब्दार्थ: i— (भामती). 

Hence the word अथ denotes the 'immediate succession” 
to that in ghe absence which the desire to know Brahman, 
does not arise, but in the presence of whiclP it does arise.. 
And the knowledge of Ritual is not of this nature. There- 
fore, the word अथ here does not signify the immediate suc- 
cession to the knowledge of ritual. 

If it be said that we find a kind of order of sequence in: 
the following passages according to which the three obliga-- 
tions must be discharged before entering sarnnyzsa. And as 
these obligations require the study of the Ritual (पूर्वमीमांसा), 


it naturally follows that the study of the वेदान्त texts (leading: 


to 5४0५६89) is subsequent to the study of the Amia.. 
The texts are :— 
' गृही भृत्वा चनी wae वनी भरवा qaq (जाबाळोपनिपदू ४)" 
अधीत्य चिघिवद्वे दान्पुन्नांश्वोत्पाच धर्मतः । 
gga शक्तितो यज्ञेम॑नो मोक्षे निवेशयेत्‌ || and 


अनधीत्य द्विजो चेदानचुत्पाद्य तथात्मजानू | 
अनिष्ठा चैव यज्ञश्च ोक्षमिच्डन्त्रजत्यध। ॥ (मजु. ६२६-३७) 


We reply :— There is no rule of immediate succession 
of ब्रह्मजिज्ञासा to धर्मजिज्ञासा as we find in हृदयस्याग्रेड aula भथः 
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जिह्वाया अथ वक्षसः--'006 should cut the heart first, zhen the 
tongue, then the sides. Here the order of sequence is 
shown by the words भ (first) and मथ (then). But such a 
Sequence is not meant here. Otherwise: A why should the 
same श्रुति say in a later passage — यदि वेतरथा ब्रह्मचर्यादेव 
अन्नजेद्रहाद्दा वनाद्वा. All this shows that :the most important 
thing is WU. The moment one gets वैराग्य, one is entitled 
‘to enter samnyása, as is shown by another श्रुति passage — 
यदहरेव विरजेत्तद्हरेव प्रत्रजेत. As regards the passage — भनधीत्य 
Fm ATT etc., censuring the conduct of those people who 
“enter sarhnyasa without discharging the three :obligations, it 
refers to people whose minds are ‘not purified भविझुद्धसत्त्वो 
'हि मोक्षमिच्छन्नालस्यात्तदुपायेऽप्रवतंमानो ग्रहस्थधर्ममपि नित्यनेमित्तिक- 
मनाचरन्‌ प्रतिक्षणसुपचीयसा नपाष्मा अधोगतिं गच्छतीस्यर्थ।--(भामती)- 
A person of impure intellect desiring salvation. but not set- 
Xing about the means there of because of laziness. will not 
Observe the obligatory (नित्य) and occasioned (नेमित्तिक) rites 
of a गृहस्थ. He will thus go on the downward path with his 
doad of sins increasing every moment. 


Here it will be useful to know as to how the order of 
‘sequence is determined by the मीमांसक5 when several acts are 
enjoyed to be performed by a sacrificer. 


Sequence ०7 क्रम may be settled by direct statement (शातः 
sense (अर्थ), the order of mention in the texts (पाठ), the posi- 
«tion of that whose sequence is to be settled (स्थान), the seque- 
nce adopted in the principal (मुख्य), or the sequence adopted 
ain the first procedure (प्रद्चात्त), 


(1) A—This is the clearest indication. Direct .state- 
ment may be by the participa] #tat suffix, as in Wat Wat 
`चनी मचे 1. Such a sequence, of course, is sublated by the 
znext passage of धा€श्षति, यदि बेतरथा ब्रह्मचर्यादेव Sun 1 x 


v 
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(2) मर्थ or sense or utility is the -next determinant of 
sequence. The Sūtra of Jaimini is tata ( पूवर्मासांसा ५.९.२. ) 
—'Order of sequence is also determined on the basis of 
‘efficiency’ (use). For instance, the injunction alae 
जुहोति (one should ofer agnihotra) comes first, and then 
comes the injunction Mea पचति or यवागूं पचति ( he.should 
cook the rice or he should cook the barley gruel); and on 
account of the impossibility of this order being adopted in 
practice (as until the rice or gruel has been cooked, or» offer- 
ings can be made), the cooking of rice or gruel has to be 
done first. 

(3) पाठक्रम--(07067 of sequence as laid down by ‘Verbal 
Text’, or mention. जैमिनी reads— क्रमेण चा नियम्येत MARA: 
तद्‌ quiera, पिचमीमांसा 4.9.2,)—‘At any one sárifice, the acts 
should be performed in a definite Order of Sequence: such 
being the nature of actions. The दर्शपूर्णणास consists of six 
rites, three to be performed at the full moon and three at 
the new moon. They are (1) aña, अमिषोमीय and atga, and. 
(2) eir, =z eft and F qu:.For either set of three: there is- 
asetof subsidiaries called fore-sacrifices (प्रयाज :). They are- 
mentioned in the following order-afaat aala aqa यजति,. 
इडो यजति, बहिर्यजति स्वाहाकारं यजति | (तेत्तिरीयसंहिता २.६.१.३.) 
[He should.pfer the समिध, —he should offer the तनूनषातूः 
—he should offer the zz, —he should offer :the 1&9, — he 
should offer with the ‘syllable स्वाहा. ] In regard to this, 
there arises the question—Are these offerings to be made at 
randum, without any definite Order of Sequence ? Or is that: 
Order of Sequence to be adopted in which the Verbal texts- 
laying down the acts appear ? The पूर्वेपक्ष view is that— “As. 
there are no rules restricting the Order fof :Sequence, on 
definite Order be adopted." 

Against this, we have the following frar«—Atany one: 
sacrifice, the act should be performed in a definite Order o£ 
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“Sequence; why;—because such is the very nature of iactigns; 
things are generally found to have the -character of being 
.dore in a definite order; for instance, in the case of the 
sentence स्नायाद्चुछिम्पेत्‌ , gea च, it is understood that the 
acts are to be performed in the order as they are mentioned. 
And as the names of these rites ( प्रयाजाः ) occur to the mind 
in the order of mention, they should be performed in that 
order. Theyare learnt in that order, in accordance with 
the infanction to study one’s Veda, and the texts serve the 
purpose not only of making known the rites, but also of 
recalling them to mind for :the sake of their observance. 
कुमारिल has also remarked अतः स्वाध्यायेन पदाथज्ञानं भावयेत्क्रम 


-ज्ञानं चेत्यर्थः | 
: e 


z * 
(4) स्थान—Position. साद्यस्क is a particular kind of 
.Soma-sacrifice. अयोतिष्टोम is the archetype (प्रकृति) of the 
ATER, which is Ectype (विकृति). At the sien, three 
animals are sacrificed in the following order:— (1) the 
अभथिपॉोमीय animal is sacrificed on the ‘Previous Day’, the 
आऑपवसथ्य, (2) the सचनीय animal is sacrificed on the Extra- 
ction Day’, at the Morning Extraction, after the offering of 
the cup dedicated to the «4s, (3) the अनुबन्ध्य animal is 
sacrificed after the Final Sacrificial Bath.—In accordance with 
‘the general law regarding Archetypes and Ectype?? the order 
at साद्यस्क्र would have been the same as at satiagia, had it 
-not been for the special injunction that at the साद्यस्क्र sacri- 
fice, all the three animals should be sacrificed together सह 
"पशनालभेत, On which day; then, are they allto be offered 7 
The reply is :—On the second day —the day to which the 
-संचनीय animal belongs in the agam (ज्योतिटोम)--, after 
‘collecting the Soma in the Cup dedicated to the भश्विन्‌8. For, 
in this way, each of the animals is moved out of its place by 
-one day alone; whereasin any other way, there would be a 
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disturbance of two days for one or other of the animals. 


And on the second day, the सवनीय animalis to be approa- 


-ched first, because the offering of that animal belongs emi- 


nently to that day, and from the originative injunction in 
the archetype, it is understood to follow immediately on the 
filling up of the cup dedicated to the aPazs. The other two 
animals may be approached either in the order belonging to 


them in the -archetype, or without regard for any special 


sequence. Thus is sequence settled by position (स्थान). 
स्थानाच्योत्पात्तेसंयागात्‌-( पूर्वर्मामांसा ५. १. १३)—The Order of 
Sequence can be determined on the basis of position also, 
as itis connected with the originative injunction. 


(5) सुख्य--जैमिनी lays down— 


(पूर्वमीमांसा “.१.१४)- The Order of Sequepce at the sub- . 
sidiary should follow the order of the Principal because the 
accessories are meant to subserve the purpose of the Princi- 
pal. Sequence among the subsidiaries may be settled in con- 
formity with that in the Principal rite (मुख्य), When such 
an orderis adopted, the intervals between the subsidiaries 
and their respective principals would be equal, otherwise, 
there would be a larger interval in some cases, and in others 
none at all. The offerings in the ATH, etc. ;'have to be spri- 
nkled with the ghee left over from the fore-sacrifices (याजाः) 
The (WTrT)-comes first and the Ya दधि comes next, the 
sprinkling of the respective materials should follow the same 
order. If the latter (materials for the न्दं दधि), were 
sprinkled first then the former (materials for the sm), 
since the ATH#H4 has to be offered up first, between the sprin- 
kling of the materials and their offering there would be no 
interval at all, while there would be too‘long an interval in 
the case of एन्द्रं दधि. : 

(6) satat—Procedure or Commencement. जमिनि lays- 
40%n:-प्रवृस्या तुल्यकालानां गुणानां तदुपक्रमात्‌ ( पूवमीमांसा ५. १. <)— 
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‘In a case where it is possible for several details to be per- 
formed at one time, their order of Sequence is to be deter- 
mined at one time, their order of Sequence is to be deter- 
mined by the Order of Commencement, because ithe per- 
formance began in that:order. In connection with the 
वाजपेय sacrifice, we read सप्तदश प्राजापत्यान्‌ पशनालभते — He 
should sacrifice seventeen animals dedicated to Prajapati. 
Over all these animals certain ‘embellishments’, like ‘sprink- 
ling of water’ and the rest are to be performed. Now from 
amon these embellishments, the first may be started witb 
any one animal one may choose (there is no restriction as to 
that ), but in regard to the second and succeeding embellish- 
ments, there arises the question - -Should the second embel- 
lishment also be done to that same animal to which the first 
was done? Or is there no restriction regarding the second 
and other embellishments ? The reply is — The second and 
succeeding embellishments also should commence with the 
same animal with which the first had started.—' Why so ?"— 
Because the performance began in that order. As a rule 
the details of an action should not be very far removed in 
time from the Primary Act (to which they belong); because 
it is the Primary Act that is meant to be performed; and it is 
only when that is done that it affords the occasion for the 
other details. We have also a declaration speaking of their 
being done together — “The Primary Act should be per- 
formed along with all the details.’ But ina case where 
many details have been prescribed, some sort of remoteness 
(from the Primary) is inevitable; but the intervention bet- 
ween the two should be only by such details as just saves 
that from immediate sequence; any thing more than that 
should not be allowed to intervene, Thus then, if the 
second embellishment began with an animal other than the 
one with which the first embellishment had been started, 
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then there would be an intervention of more than what is 
unavoidable. 

All these determinants are stated here in the descend- 
ing order; the preceding one is superior to the following 
one. 

Keeping all these determinants of sequence in his mind, 
the भाष्यकार says— शेपशेपित्वे प्रमाणाभावात्‌ू--शेप means अज्ञ or 
subsidiary $ शेपिन्‌ means अङ्गिन्‌ or प्रधान or principal. The re- 
lation between घर्मेजिज्ञासा and ब्रह्मजिज्ञासा is not that of pPinci- 
pal and subsidiary, as it is between the भाझेय and the समिघ 
etc. (see पाउक्रम above). There the आज्ञेय is शोषिन्‌ and सामिधे 
etc. are Àq. When such actions are prescribed for a man 
to be performed by him at one time, there the necessity of 
determining@the Order of Sequence of severd? Acts arises; 
and this order is determined by such determinants as पाट 
स्थान, etc. We have no proof that could convince us of the 
subsidiary nature of त्रह्मजिज्ञासा to धसंजिज्ञासा. 

Nor is there any authority for the relationship of 
अधिकृताधिकार--0 eligibility of the person already eligible, as 
we find in the statements दर्दोपूर्णमासाभ्यामिष्टवा सोमेन यजेत 
"Having performed the दर्शपू्णमास sacrifice, one -should per- 
form the सोस sacrifice". Here the person eligible for सोम 
sacrifice is that who has already performed ( भधिकृत ) the 
दर्शपूर्णमास saCtifice. It has been shown that even where 
there is explicit use of RIBRAA, indicative of sequence, no 
sequence is intended as shown in Jet भूत्वा वनी Waa. In the 
case of त्रह्माजिज्ञासा (desire to know त्रह्मन) there is not even 
such a suffix to be explained away. Therefore, the existence 
of the sequence as between the सोम sacrifice and qa- 
मासेशि has no application here, that being a case of the expli- 
cit use of the principal suffix eat ( दशेपूर्णणासाभ्यामिष्टवा सोमेन 
यजेत )- 

ब्र/च, 
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OMEN | अभ्युद्यफलं VARTA , INILARI . 
निःभ्रेयसफळं ठु ब्रह्मज्ञानम्‌ , न चानुष्ठानान्तरापेक्षम्‌ । भव्यञ्च धनो 
जिज्ञास्यो. न ज्ञानकालेऽस्ति, पुरुषव्यापारतन्त्रत्वात्‌। इह तु भूतं ब्रह्म 
जिज्ञास्यं नित्यवृत्तत्वाज्न पुरुषन्यापारतन्त्रम्‌ | चोद्नामवृत्तिभेदाश्च। या 
हि चोदना धर्मस्य लक्षणम्‌ , सा स्वविषये नियुञ्जाना एव पुरुषमव- 
बोधयति त्रह्मचोदना तु पुरुषमवबोधयत्येव केवलम्‌ ; अवबोधस्म 


चोद्नाजन्यतवान्न पुरुषोऽबबोधे नियुञ्यते | यथा अक्षार्यस॑निकर्षेणार्था- 
aaa, तद्वत्‌ |--( भाष्यम्‌ ) 


There is also difference in the fruit and thg object of 
the desire to know. The knowledge of the Religious Duty 
has for its fruit Prosperity, and it (viz., the knowledge of 
Religious Duty) depends on the performance of religious 
acts; the knowledge of Brahman, on the other hand, has 
beatitude for its fruit and it does not depend on the per- 
formance of any acts. Acts ofreligious duty, the object of 
the desire to know, have yet to come into existence; they do 
not exist at the time of knowing, for they depend on the 
activity of man. But, here, Brahman, the object of the desire 
to know, is already existent; and on accoug of eternal 
existence, that Brahman does not depend on human energy. 
There is also difference in the operation of the text. 
The text which defines Religious Duty, instructs a person 
only by engaging him in an activity. Thetext dealing with 
Brahman, on the other hand merely instructs the person; 
since the knowledge is to be produced from the text, the 
person is not directed (to activity) in respect of knowledge. 

in the case of knowledge of an object produced from 
the contact of the sense-Organ with the object, so is it here. 
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NOTES 

Another argument which goes against the Order of Se-. 
quence between the two matats 15--फलजिज्ञास्यभेदाच्च. 
Neither the fruit nor the object of जिज्ञासा is one in the case 
of the two Hraiats. The fruit of the knowledge of Wa is 
अभ्युद्य or prosperity, which is of a transitory character; and 
घमज्ञान depends on the performance of religious acts. But 
त्रह्मज्ञान has for its fruit निःश्रेयस, मोक्ष or beatitude and ब्रह्मज्ञान 
does not depend on the performance of any act whatsoever. 
Not only in फल do the 'घसज्ञान and ब्रह्मज्ञान differ, but also 
with regard to ‘he way in which each is brought about. 
Waal can never be complete or of any use unless the 
religious acts taught are not actually performed. Put in 
त्रह्मज्ञान we r€&quire no performance of relipgiQus or other 
acts. 

Moreover, the Religious Duty ( ध्म) does not come into 
existence unless a man engages himself in performing it. 
But ब्रह्मन्‌ is eternal and therefore, does not depend for its 
existence on human activity. 

चोदनाप्रवात्तिभे दा च--112 word चोदुना is a technical term of 
मीमांसा and it has been defined by $urfiesg— 

किमाद्यपेक्षितेः qui: समर्थः प्रत्ययो विधो | 
«पैन वततके वाक्यं शास्रऽस्मिश्चोदनोच्यते ॥ 
(छोकवार्तिक 413213) 
किं केन कथसिध्यपेद्षितेः साध्यसाधनेतिकतंव्यतांच्चैः पूर्णः संबद्धार्थको 
छिङादिरचिंधो पुरुपप्रवतंने समर्थो भवति। तत्पूरक च वाक्यमिति ‘sade 
चाक्यम्‌ ? एव चोदनेव्युच्यत इत्यर्थः | 

(प्रभा on शावरभाष्य Ánandásrama edn. Vol., I. p. 12.) 

चोदना means.an ‘injunctive text’, a sentence which 
urges a man to perform an act, fully showing the object, the 
instrument and the method of performing an action. For 
instance, यजेत स्वर्गकामः. So, in मीमांसा, चोदनेति क्रियाया: प्रवतक 
चचनमाहु: ( शाबरभाष्य ), a man is taught to perform some act. 
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The भाष्यकार uses the word चोदना, not in its technical 
gwta sense, but in the ordinary meaning of a Vedic text. 

So, we see that there is a difference between थमं and 
HH even with regard to the scriptural texts which teach 
them. धर्मंचोदना or an-injunctive text, while urging a person 
to perform some act, informs that person even about 
the nature of the act to be performed; for, otherwise a man 
cannot engage in the performance of that act. But the 
Scriptural texts dealing with sm; only inform about the 
nature of a: they cannot urge a person to activity. Infor- 
mation of knowledge entirely depends on the nature of the 
object and not on the will Of a person ;as we see in the case 
of the knowledge of घट, घरज्ञान is produced from the contact 
of इन्द्रिय (अक्ष ) with घट. As soon as there is ẹ contact of 
the eye with a jar, we cognise the jar without any effort on 
our part. Similaris the case with ब्रह्मज्ञान, How is it? 
भामतीकार replies. 

न तावद्बह्मसाक्षात्कारे पुरुषो नियोक्तव्यः, तस्य त्रह्मस्वाभाव्येन 
निस्यत्वात, अकायेत्वात्‌। नाप्युपासनायाम्‌, तस्या अपि ज्ञानप्रकर्षे हेतु 
सावस्यान्वयव्यतिरेकसिद्धतया प्राप्तत्वेनाचिधेयव्वात्‌। नापि शाव्दबोधे, 
तस्याप्यधीतवेदस्य पुरुपस्य विदितपदतदर्थस्य ससधिगतशाव्दन्याय- 
सत्वस्याप्रस्युहसूत्पत्तेः :-- 

A person is not to be directed (to activityLin respect of 
the intuition (साक्षात्कार) of ब्रह्मन्‌, for, that, being of the na- 
ture of ब्रह्मन्‌ is eternal and not to be produced; nor in res- 
pect of contemplation (उपासना); for, by the method of Agree- 
ment and Difference, उपासना leads only to the excellence 
of knowledge and it, therefore, cannot be the object of an 
injunction; nor in respect of knowledge through verbal tes- 
timony; for that too arises unhindered in him who has stu- 
died the Vedas, knows the words and their meanings and 
understands the true principles governing knowledge gained: 
through verbal testimony. 
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तस्मात्‌ किसपि वक्तव्य, यदनन्तरं ब्रह्मजिज्ञासा उपदिश्यत sta | 
उच्यते-निश्यानित्यवस्तुविवेकः, इह्मामुन्नाथभोगविराग:, शसद्सावि- 
साधनसंपत्‌ , HAGE चेति। तेषु हि सत्सु, प्रागपि दमेजिज्ञासाया 
ऊर्ध्व च शक्यते त्रह्म जिज्ञासितुं ज्ञातुं च; न विपये । तस्मात्‌ अथ- 
शब्देन यथोक्तसाघनसंपत्त्यानन्तयेसुपद्इ्यते ॥--( भाष्यम्‌ ) 


Therefore, something must be stated subsequent to 
which the desire to know Brahman is taught. The statement 
is—discrimination of things which are eternal or non-eternal; 
non-attachment to the enjoyment of fruit here or hereafter; 
possession in abundance of calmness, equanimity and other 
such means; and desire for release. If these conditions exist, 
even prior to a desire to know Religious Duty, and after that 
too,it is possible to desire to know Brahman and also to know 
not in their absence. Therefore, by the word अथ (then) is 
caught "immediate succession" to possession in abundance 
of the means stated above. 


NOTES 


नित्यानित्यवस्तुविवेक:--विवेक or discrimination stands in the 
sense of निश्चय or certitude. The certitude should be of the 
following nature:— Everything except the ATAT, is अनित्य or 
non-eternal, because it is an effect like a jar; the TAT alone, 
which is non effect is eternal. 


इहा मुत्रा थेभोगविराग means that firm attitude of the mind 
which is opposed to all the objects of desire, except those 
which are absolutely essential for the upkeep of the present 
body, 

शम दमादिसाधनसम्पत्‌-६९ six साधनऽ or means viz. (1) राम, 
mental control; (2) दस, the control of external senses; (3) 
उपरत्ति, giving up of even obligatory acts in order to obtain 
knowledge; (4) तितिक्षा, endurance of heat, cold etc.; 
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(5) समाधान, attention and concentration of the mind; and 
(6) sra, faith. 

Waeya—desire for मोक्ष or release. मोक्ष is the release 
from बन्घ or bondage in the shape of relating the ANAT with 
Nescience and its effects. | 

wer च नित्यशुद्धबुदमुक्तस्वभावत्रह्मज्ञानं मोक्षस्य कारणमिस्युपश्चत्य 
तज्जिज्ञासा भवति धर्मजिज्ञासायाः प्रागूर्ध्वं च; तस्मात्तेषामेवानन्तर्थं न 
भर्म जिज्ञ।सायाः ।--( भामती ) 

For a person who has heard that the knowledge of the 
eternally pure, intelligent and free Hata is the cause of मोक्ष, 
there comes the desire to know that even before and (some- 
times) after the desire to know Religious duty; hence, the 


immediate succession is to them alone, not to the desire to 
know Religiops Duty- r 





अतः SERI हेत्वर्थः | यस्मादेव एव अन्निहोत्रादीनां श्रेय:- 


साधनानामनित्यफछतां दशयति ` तद्यथेह कर्मचितो ठोक: क्षीयते, - 


एवभेवासुच्र पुर्ण्याचतो लोकः ejnt? (छं. ८. १, ६) इत्यादिः 
पथा बरह्मविज्ञानादपि परं पुरुषार्थं दरयति 'त्रह्मविदाप्नोति परम्‌ › 
(तै. आ. २. १. १. ) इत्यादिः, तस्मात्‌ यथोक्तसाधनसंप्यनन्त र॑ 
ब्रह्मजिज्ञासा कतेव्या |--( भाष्यम्‌ ) 


The word ‘therefore’ signifies a reason. BéCause in the 
‘Veda itself, texts like “Therefore, as here the enjoyment ac— 
quired by an act perishes, even so, hereaf ter, the enjoyment 
acquired through Religious Duty perishes”, show that अझ्निोत्र 
etc. whichare means to prosperity, have an impermanent 
fruit; and because it is shown that the supreme goal of man 
results from the knowledge of fT by texts like “One who 
knows #8 attains the Supreme , therefore, in immediate 
succession to the possession in abundance of the means stat- 
ed above, there should be the desire to know ब्रह्मन्‌, 


SR 
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NOTES 

भामतीकार here states the objections to the desire to know 

ब्रह्मन्‌ in the following words :— 
सत्यं यथोक्तसाधनसंपत््यनन्तरं ब्रह्मजिज्ञासा भवति । सेव सत्वजुपपन्ना, 
इहासुत्रफलमोगविरागस्यानुपपत्तेः | अनुकृलवेद्‌ नीयं हि फलम्‌, इष्टलक्षण- 
त्वात्फलस्य | न चाचुरागहेतावस्प वैराग्यं भवितुम ति। दुखा नुपङ्ग द्‌ श ना- 
रसुखेऽपि वैराग्यमिति चेत्‌, इन्त भोः सुदानुपन्नादू दुः लेऽप्यनुरागो न 
कस्माद्धवति? ange उपादीयमाने दुःखपरिहारे IRAR; 
अवर्जनीयतया दुःखमागतमपि Tet सुखमात्रं भोक्ष्यते। तग्नया-ज्ञत्स्पार्थी 
सशब्कान्लकण्टकान्मत्स्पानुपादते, स यावदादेयं तावदादाय निवतंते; यथा 
चा धान्यार्थी सपळाळानि घान्यान्याहरति, स॒यावदादेये तावदादाय 
निवर्तते। तस्माद्‌ दुःखभयाल्तानुकूलवद्नीयमैद्विकं quiam वा g qi 
व्यक्तमुचितर्। न हि aa: सन्तीति शालयो नोप्यन्ते, Pauper: रून्तीति 
स्थाल्यो नाधिश्रोयन्ते । अरि च इं सुले चन्दनवनितादिसङ्क्न्म यिता; 
लक्षणेन दुः ख्लेमात्रातव्यादातिमीरणा aia, च व्वाश्चुष्मिक anig. 
तस्याविनाशित्वात्‌। श्रयते दि- अपाम सोममरता अभूम D तथा च 
* अक्षय्यं ह चै चातु्मास्ययाजिनः gra भवति? इति। तस्माद्ययोक्तसाधन- 
संपत्यासावान्न ब्रह्मजिज्ञासेति प्रातम्‌। एवं sd SUE सराचान्सूत्रकारः 
' अतः? इति। तस्याथ spas भाष्यकांरः--' यस्माद्वेद एवं! इति। 
The passage means :— Granted, that there will be ब्रह्मजिज्ञासा 
if साधनसंपति exists in aman. But that साधनसंपातक्ते 15९1६ is 
unintellig?9le, for non:attachment to fruits in this world 
and hereafter is unintelligible. फल or fruit is something 
which is advantageous, because fruit is always desired. 
-Hence, how can a man have non-attachment towards Tw. 
Towards फल, indeed, he should have attachment. If it be 
said : Aman has non-attachment towards सुख (pleasure) 
even because of its admixture with pain; we reply, that on 
the same analogy a person ought to have attachment even 
towards :दुःख because of its admixture with सुख. Therefore, 





56 OBJECTION REPLIED TO जि.वतु:सुन्याम्‌ 


a man should try to gain happiness and remedy pain. 11 pain 
is unavoidable, then it should be reredied and only plea- 
sure ought to be enjoyed. For instance, a person desiring 
to get fishes, brings them covered with moss and full of 
bones. But he removes the moss and bones and takes the 
desired for portion. Or, a person desiring for wheat etc., 
brings it covered with straw, then throws away the straw and 
retaius only the grains. Therefore, for fear of pain one 
should not give up the enjoyments of this world and the 
next. « For fear of deer, nobody gives up sowing rice; or 
for fear of beggars,people do not cease from cooking. More 
over, it may be that the worldly objects like sandal, woman, 
etc. are full of misery because these objects are non-eternal. 
But what about the pleasures of the next world? स्वर्ग etc. are 
eternal. The X edic texts also declare — “We dfank Soma 
and became immortal," or "the merit of a चातुर्मा sacrificer 
cannot diminish." Hence it follows that as the acquisition 
of साधनसंपत्ति is unintelligible, ब्रह्मजिज्ञासा cannot take place. 
To this the सूत्रकार replies with the word अतः, which is ex- 
plained by साष्यकार in the following words --थस्माद्वेद एव etc. 


अयमसिसंधिः-सत्यं खगभिक्तक्षुकादयः शक्याः परिहतं पाचककृपी वला- 
विभिः; दुःख त्वनेकविषानेककारणसपातञमशक्यपरिहारस्‌ अन्ततः साधन- 
पारतन्त्यक्षयिताछक्षणयोदुःखयोः eda तकसुखा चिनाभाचनियमात्‌। न 
हि मुविषसंपृक्तमच्चं विषं प रित्यज्य मधुमिश्रं शक्यं शि हिपवरेणो पि MEH | 
कयिताजु मानोपोद्वछितं च ` तद्यथेह shifaa: इत्पादिवचन क्षयिताप्रति- 
पादकम्‌. ‘ana सोमम्‌? इत्यादिकं वचनं सुख्यासंभबे जघन्यतृत्तितासा 
areata | यथाहुः पौराणिकाः-* आभूतसं इचं स्थानमम॒तत्वं हि आप्यते ? 
इति ।--(भामतो) 


The sense is—Granted that deer, beggars etc. can be 
avoided by farmers, cooks, etc.; but misery or pain, which 
is due to various causes of different sorts, is impossible to 
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be avoided. For all happinesses which are produced (कृतक), 
are inseparable from the miseries of साधनपारतन्ञ्य (depen- 
ding on external means) and क्षयिता (diminution). Howso- 
ever clever a person might be, he cannot remove poison 
alone from the food mixed with honey and poison, and eat 
the food mixed with honey alone. The Vedic texts like— 
aad कर्मचित: (just as the enjoyments acquired in this world 
by acts, etc.) bring about a secondary sense for texts like 
अपाम सोमम्‌ etc. As the पौराणिक say— “Immortality is per- 
manence till the dissolution of the living beings." 





Aeon जिज्ञासा त्रद्मजिज्ञासा। त्रह्म च वदक्ष्यमाणलक्षणम्‌ 
“जन्माद्यस्य यतः ? इति | अत..एव न ब्रह्मशब्दस्य जात्यायथोन्तर- 
2 ae >y. c 
माशङ्कितव्यम्‌ | त्रह्मण इति केनाण षष्ठी, न शेषे; जिज्ञास्यापेक्षत्वा- 
डिजझासायाः; जिशास्यान्तरानिर्दशाच |--( भाष्यम्‌) 
ब्रह्मजिज्ञासा is the desire to know A83. And ब्रह्मन्‌ is that 
whose definition will be given in the next qa — जन्माथस्य 
यतः. Therefore, the word त्रह्मन्‌ should not be mistaken tO 
mean a caste, etc. The genitive case in A&M: is in the sense 
of object and not in the residuary sense; because ‘the desire 
of knowledge demands an object of -desire and no other 
such object Lis stated. 
NOTES 


The भाष्यकार expounds the समास in ब्रह्मजिज्ञासा as Hu 
जिज्ञासा, a पष्ठांतर्पुरुपः. This expounding is shown in order to 
exclude a चतुथातत्पुरुप: (ब्रह्मणे जिज्ञासा) which is resorted to by 
इशबरस्वामिन्‌ in his भाष्य as Tara जिज्ञासा. This चतूथी is called 
arez} (‘for the sake of that’) and is laid down by पाणिनी in his 
सूत्र--'चतु्थी तद॒र्थाथबलिट्टितसुखरक्षितरे:।' But according to MAIA, 
this चतुर्थीसमास is restricted to those cases only where 
one member denotes the basic object ( प्रकृति ) and the other 


cated oo ~ aa ten 
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member denotes the modification of that very basic object 
(विकृति)--तादशथ्य़रेसमासे ma ffir fast adem - ८.8.,यूपाय दारु,= 
यूपदारु, a peace of wood meant for sacrificial post. Here the 
यूप or sacrificial post, is made out of, or is a modification of 
the other member of the compound. namely, दारु, Hence 
we must resort to पष्ठातत्पुर्प here, because, there is no 
प्रक्कतिविक्कति relation between व्रह्मन्‌ and जिज्ञासा. 


The word zeta has several senses; cf. ‘Aqat तपो ब्रह्म 
ब्रह्मा चिप्रः प्रजापति: ? ( अमरकोपः ). It means Veda, God, pe- 
nance, Brahmana and Prajipati. Which of the senses is 
intended here? We reply—The sense which will be given 
in the following सुत्र-जन्मादस्य यतः T 


The word जिज्ञासा is derived from the root ज्ञा to 
know. The desiderative form of the root willebe (rq. 
To this form the suffix भ 15 200९0 by श्रप्रत्ययात्‌ in the 


feminine gender. Finally it takes the था of feminine gender: 
and the word becomes atat. Here the affix भ is a. 


Z4. Hence the Wt in ब्रह्मण: is ordained by the $4—*j- 


ut: कृति, which means— Ihe sixth case affix is employed. 
after the word, in denoting the agent and the object, when. 


used along with a word ending with a कृत affix. For example, 
कृपणस्य zw—the doing of कृष्ण--; here कृष्ण is the agent or 
कृती of ‘the doing’ expressed by the word कृति (which is de- 
rived with a कृत्‌ affix; hence, there is पष्ठी in कृष्णए; similar- 
ly, in जगतः कता कृष्ण :--कृष्ण is the creator of the world,— जगत्‌ 
is the object or कमे of ‘creation’ and ‘therefore, जगत्‌ is used 


in पष्ठीविर्भाक्त because of the word कता (which is derived with: 
a कृत्‌ affix). In the same way, जिज्ञासा being a derivative: 


with a कृत्‌ affix, ब्रह्मन the object of जिज्ञासा - 15 put in षष्टी. 
Thus, ब्रह्मणः-15 कर्मणि पष्ठी . 


We should not construe it as शेपेषष्ठी (the genitive case is- 
employed to denote merely ‘a relation’). If we take शेषपष्टी 


r= —— —— À om a- 
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the sense of त्रह्मणा जिज्ञासा will be ब्रह्मसंबन्धिनी जिज्ञासा. An- 
objector might argue that if you take शेपषष्टी then जिज्ञासा of 
AT will include in itself all such things as the स्वरूप nature- 
प्रमाण (valid means of knowledge), युक्ति (reasoning), साधन: 
(the means of attainment) and the प्रयोजन (fruit) about ब्रह्मन्‌. 
But if you take कर्मणि «gt then the word ब्रह्मन्‌ will only sig-- 
nify ‘the object’ that is only the स्वरूप of zig. In this case,- 
प्रमाण, युक्ते, साधन, etc., will not be comprehended. 


_ To this the आष्यकार replies जिज्ञास्यापेक्षत्वाजिज्ञासाया,- 
जिज्ञासा is really ज्ञानस्य इच्छा- the desire to know. “Wea is 
the object of knowledge. Knowledge cannot be determined 
unless there is some object of it. Knowledge must always 
be of ‘something’; we cannot have knowledge, pure and: 
simple, unconnected with ‘sometying . Hence, जिज्ञासा pri- 
marily requires the object of the 'desire tof krow'. When: 
we say ‘the desire to know’, the first question that arises is- 
to know— what? Hence, the first thing which is needed 18: 
the object of जिज्ञासा, whichis Ha. So, it is कर्मणि पष्ठी. 


Moreover, if there were any other thing (except mi] 
to be known primarily, then we could take that other thing. 
as the कमे and could allot tke subsidiary position (of 
संवन्धसामान्य ) to व्रह्मन्‌. But, as there is no other thing desir- 
ed to be known except Hela, we shall have to take FA 
पष्टी in aR and not शोषे Wer. | 





ननु. शोषषष्ठीपरिप्रहेडपि ब्रह्मणो जिज्ञासताकमेत्व न विरुध्यते; 
संवन्धसामान्यस्य विशेषनिष्ठत्वात्‌ । एवमपि प्रत्यक्षं ब्रह्मणः ENA- 
मुत्सज्य, सामान्यद्वारेण Wey कमेत्वं कल्पयतो व्यर्थः प्रयासः स्यात्‌ | 
--( MAR ) 
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Now, even if we accept the genitive case in the resi- 
diary sense, H&m can still be the object of the desire to know 
for,the general relation is based on the more particular 
one. To this the reply is—Even thus, by rejecting प्रन as 
the direct object and then again by introducing it as the 
indirect object, the effort will he useless. 


NOTES 
The objector here again raises the plea of Auasi 

He says that रोष is संबन्धसासान्य or general relationship; it is 
a relationship which is not expressed by 879 .कारकॉवेर्भाक्त-- ७ 
direct relationship of a word with the verb. But a general 
‘relationship is made up of particular relationships; a general 
notion is made up of several particular ones. In this way, 
there can be no clash, no contradiction with ब्रह्मन्‌ being re- 
garded as कम.“ 

Here the objector does not disclose his mind entirely. 
Hence, the reply given by the भाष्यकार also is to the point. 
The भाष्यकार says— Why should we give up the direct object- 
ness of ब्रह्मन्‌ and assume indirect objectness ? This will be an 
absolutely needless procedure "4 

A The objector makes his point clear in the next few 
ines— 





ननु न व्यर्थः, त्ह्माश्रिताशेषविचारप्रतिज्ञानाथेत्वादिति चेत्‌, न 
'अधानपरिम्रहे तदपेक्षितानामप्यर्थाक्षिप्तत्वात्‌ se हि ज्ञानेनाप्तु- 
सिष्टतमत्वात्पमधानम्‌ । तस्मिन्‌ प्रधाने जिज्ञासाकर्मणि परिगृहाते 
याजिज्ञासितेर्विना aa जिज्ञासितं न भवति, तान्यथा क्षिपतान्येवः इति न 
'पृथक्‌ सूत्रयितव्यानि | यथा ' राजासौ गच्छति ' इत्युक्ते सपरिवारस्म् 
राज्ञो गमनमुक्तं भवति, तद्वत्‌ । agma ' यतो वा इमानि 
भूतानि जायन्ते f इत्याद्याः श्रुतयः “ तद्विजिज्ञासस्व aza‘ इति 
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प्रत्यक्षमेव त्रह्मणो जिज्ञासाकर्मत्वं दशयन्ति | तचच कर्मणि पष्टीपरिम्रहे 
सूत्रेणानुगतं भवति | तस्मादूब्रह्मण इति कर्मणि षष्टी ।--( भाष्यम्‌ ) 


Not useless; since it would have the purpose of premi- 
sing inquiry into everything that is dependent on Aad; if 
this be said, we reply, no; because on the acceptance of the 
principal; whatever is dependent on it will be presumptively 
implied. ब्रह्मन, indeed, being what is most desired to be 
attained by knowledge is the principal. When we? accept: 
that principal one which is the obcect of the desire to know, 
those things, without a desire to know which will not be the- 
desire to know Aaa, will certainly be presumptively implied 
hence they are not to be separately stated in the aphorism. 
Just as when it is said “Here goes the king’ what is stated 
is the going of the king along with his retinue, :so is it here.. 
And it is so, also, because of conformity with Scripture pas- 
sages beginning with “That from whence these beings are 
born”, in the passage, ‘“Desire to know that; that is ब्रह्मन”, 
(Taitt. Up. III.1) quite explicitly show that ब्रह्मन्‌ is the object 
of the desire to know. And all this will conform to the apho:- 
rism, if the genitive case is accepted in the sence of object. 
Hence. ‘tof ब्रह्मन्‌ ( च्रह्मण:)?? is in the genitive case in the sense: 
of object, 


NOTES 


The objector now discloses his entire view. He says: 
that by resorting to दोपपष्टी what we mean is that we promise 
to inquire into स्वरूप, FAM, युक्ति, साधन and प्रयोजन of 
ब्रह्मजिज्ञा सा, All these details cannot be comprehended if we- 
take कर्मणि पष्ट. Inthe latter, व्रह्मन्‌ asa कम can denote only 
the स्वरूप of ब्रह्मन्‌, 

To this the भाष्यकार replies elaborately that by taking पाट. 
principal thing, all its subsidiaries are comprehended. ‘This 


P 
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-yiew is supported by such sentences as राजासों गच्छति which 
we use every day. Moreover in the श्रुति passages also ( az 
'विजिज्ञासस्व, तद्‌ Aq ), we find the word ब्रह्मन्‌, used as an ob- 


“ject. Hence we resort to कर्मणि पष्टी. 





ज्ञातुमिच्छा जिज्ञासा । अवगतिपयेन्त॑ ज्ञानं सन्वाच्याया 
-इच्छायाः कमे, फरुविषयत्वाद्च्छायाः। ज्ञानेन हि प्रमाणेनावगन्तु- 
fas aa त्रह्मावगर्तिहि पुरुषार्थः, निःशेषसंसारबीजाविद्यायनर्थ- 
निबहँणात्‌ | tanger जिज्ञासितव्यम्‌ ।।--( भाष्यम्‌ ) 
जिज्ञासा is the desire to know. The knowledge culmina- 
sting in realisation is the object of desire denoted by the 
-afix सन्‌; because fruit is the content of desire. Knowledge 
:thus is the valid means by which the realisation of ब्रह्मन is 
-desired to be obtained. The realisation of ब्रह्मन्‌ is ‘the 
«highest end of man because it destroys the root of all evil 
-such as Nescience, the seed of the entire transmigration. 
Hence ब्रह्मन्‌ is what is desired to be known. 


NOTES 


Now, the भाष्यकार explains the word जिज्ञासा as ज्ञात इच्छा. 
. But the faqa (content) of desire is not ज्ञान, tet is, bare 


"knowledge is not desired; what is desired is the knowledge 


which will culminate in the realisation of त्रह्मन्‌. The चिपय 


-of the desire is the fruit. The idea is that the sphere or विपय 
- of desire comprehends J or knowledge culminating in the 


realisation of ब्रह्मन.अवगातरिति साक्षादनूमच उच्यते। ज्ञानं तु परोक्षे.. 
ऽनुभवानारूढेऽपि संमवति। ( पञ्चपादीका) 1fit be asked — When 


- AAMA or realisation is the fruit of desire; then what part ` 


does ज्ञान or knowledge play?—The answer 19--ज्ञान is the 


` हृत, is the valid means by which we can obtain realisation. 
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But why at all should we realise 28? The reply is, 
‘Because it is the supreme goal of humanity. 

How so ?—Because, it destroys aat or Nescience, 
‘which is the great भन or evil as it is the root cause of tran- 
smigration, जन्म, सरण etc., ie.. of संसार. 


The author of भामती here enters into an interesting dis- 
‘cussion — 


स्यादेतत्‌। न ध्रह्माचगतिः | पुरुपार्थः। पुरुपव्यापारव्याप्यो हि genat 
न चास्या ब्रह्मस्चभाचभुताया उत्पत्तिविकारसंस्कारप्राघयः संभवन्ति, तथा 
सत्यनित्यत्वेन तत्स्वभाव्यानुपपत्तेः । न चोत्पत्याद्यभावे व्यापारव्याप्यत्ता | 


तस्मान्न ब्रह्मावगतिः geal इत्यत आइ--निःरोषससारवीजार्चद्या- 
द्यनर्थनिवहेणात्‌। सत्यम्‌, ब्रह्माचगतो ब्रह्मस्वभावे नोपत्याद्यः संभवन्ति; 
तथाप्यनिवंचत्रीयानाद्यविद्या वशाद्अह्मस्वभावो 5 पराधी नतकाशो 5 afa- 
सासमानोऽपि न प्रतिभातीव, पराधीनप्रकाश इव,देहेन्द्रियादिम्यो सिन्नो- 
“प्यमिन्न इव भासते, इति संसारबीजाबिद्य/द्यन थनिबहणात् प्रागप्राप्त इच 
तस्मिन्सति ma इव भवतीति पुरुपेणाथ्येमानत्वात्‌ पुरुपार्थ इति युक्तस्‌ । 

The gist of this is : — How can you regard the realisa- 
tion of ब्रह्मन as the goal of human being? For, the human 
goal is that which is obtained by human activity. And the 
realisation of ब्रह्मन्‌ , being of the nature of Aad, is eternal. 
It cannot be produced or modified. But if you regard it as 
पुरुपार्थ, it wil} have to be produced; for there can be no use- 
ful human activity which does not produce any result. 
Hence, त्रह्मावगति cannot be a Feats. 

To this, the answer is:— You are right; the realisation 
of व्रह्मन्‌ is of the nature of Aa, itis eternal and hence free 
from such modifications as उत्पत्ति, etc. Still, on account of 
this indeterminable (अनिवंचंनीय) and beginingless Nescience, 
the nature of ब्रह्मन्‌ which is always shining and which is not 
dependent on another for illumination, appears as if it is not 
shining, is illumined by another and is not different from 
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_ Hence before the annihilation of अचिद्या 
जल as if unattained; after ‘the annihilation of 


अविद्या this Hata appears as if attained. 

Therefore, being sought by human beings, this प्रह्माचगति 
is a पुरुषार्थ. 

Therefore, त्रह्मन्‌ should be inquired into. 


pu mmm 


© प्रसिद्ध 
तत्पुन॑त्रह्म प्रसिद्धमप्रसिद्ध वा स्यात्‌; यदि , न Rar 
Rasm; अथाप्रसिद्ध, नेव शक्यं जिज्ञासितुसिति | उच्यते--अस्ति 
qug RAISE, सर्वज्ञं सर्वंशक्तिसमन्वितम्‌। 
wena हि ळयुत्पाद्यमानस्य नित्यशुत्द्वाद्योऽरथीः ० प्रतीयन्ते, 


वृहतेघीतोरथानुगमात्‌ । सवेस्यात्मवाच्च ब्रहमास्तित्वप्रसिद्धिः । सर्वो 


ह्यात्मास्तित्वं प्रत्येति, न नाहमस्मीति। यदि हि नात्मास्तित्व- 
प्रसिद्धिः स्यात्‌, सर्वा लोकः ' नाहमस्मि’ इति प्रतीयात्‌। आत्मा 
q ब्रह्म |।--( भाष्यम्‌ ) | 


That 2814, again, should be either known or unknown; 


if known, it is not to be desired tobe known; if unknown, 


it cannot be desired to be known. To this we reply—There 
does exist 2a, who is by nature eternally pure, intelligent 
and free, omniscient and endowed with all powers. The 
senses of eternal purity, etc., are cognised when the word 
ब्रह्मन is derived, because of conformity with the sense of the 
root gg. And the existence of A87, is well-known, because 
बह्मनू is the Self of all. Everyone cognises the existence of 
himself; not that he does not cognise Ido exist.” If the 
existence of the Self were not known, the entire world would 
not cognise “I do exist." And that Self is ब्रह्मन. 


Lia जिशासाधि०] NATURE OF AG 65 


NOTES 
The arguments, nay even the language, in this and the 


next paragraphs are taken by our भाष्यकार from the दावरभाप्य 
where we read— 


wd: प्रसिद्धो चा स्यादप्रसिद्धो वा? a चेत्प्रसिद्धो न जिज्ञासितव्यः | 
अथाग्रसिद्धो नतरास्‌ | तदेतद्नर्थकं धर्म जिज्ञासाप्रक णम्र | अथवा अर्थवत्‌? 
धमं अति हि चिप्रतिपद्चा बहुविदः केचिदन्यं adag: केचिदन्यस्‌। 
सोडयमविचार्थ प्रवतंसानः कंचिदेवोपाद दानो विहन्येत। अनर्थ, च च्छच्छेत । 
तस्माद्धर्मो जिज्ञासितव्य इति। स हि निः्थेयसेन पुरुषं संयुनक्तीति 
प्रतिजानीमहे | 


नित्सञुद्धवु दसुक्तस्वभावं AM—This is the अनोपाधिक (adjunct- 
less) naturejof Haq. The word नित्य excludss the misery 
due to &iaI—diminution. We excludes the misery due to 
adjuncts like the body etc. बुद्ध excludes the quality of 
being illumined by another ( परार्धानप्रकाशता ). व्रह्मन्‌ is self- 
illumined and blissful (जानंदात्मन ). मुक्त excludes the 
dependence of तच्रह्मन्‌ on the body and its qualities in the shape 
of old age, death, etc., even before salvation. Thatis, प्रन 
by nature is ever free; it appears to be connected or identi- 
fied with the body on account of Nescience. 

aaa सर्वश क्तिसमन्वितम्‌ — his is che अविद्योपाधिक (endowed 
with the quaifties of Nescience) nature of ब्रह्मन. 

ब्रह्मन is understood to be of this nature from its deriva- 
tion also. The root बृह, meaning growth, signifies excellence 
(अतिशायन). तच्चेदमतिशायनमनवच्छिन्नं पदान्तरावगसित नित्यशुद्ध 
बुद्धत्वाद्यस्यान्यनुजानातीत्यर्थेः ( भामतों )—This undefined excell- 
ence permits of it (त्रह्मन) (the attribution of) eternality, 
purity, intelligence, etc., conveyed through other words. 


सवेस्यात्मत्वाच ब्रह्मास्तित्वप्रसिद्धि:। The existence of जहान is 
well-known because it is the Self of all. Evena पॉंसुरूपाद 
ATS 
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हालिक (a ploughman with his feet covered with dust) realises 
the existence of 7a. How so? Because that ब्रह्मन्‌ in his 
आत्मन , his Self. And everyone is conscious of the existence 
of his own self. Everyone cognises exist’. Itis not 
that anybody does not cognise “I exist. 


यदि तहि लोके ब्रह्म आत्मत्वेन प्रसिद्धमस्ति, ततो ज्ञातमेवेत्य- 
जिज्ञास्यत्वं पुनरापन्नम्‌। न! तद्विशषं प्रति विप्रतिपत्तेः | देहमात्रं 
चैतन्यविंधेष्टमात्मेति प्राकृता जना लीक्रायतिकाश्च प्रतिपन्नाः | इन्दर 
याण्येव चेतनान्यात्मेत्यपरे | मन इत्यन्ये | विज्ञानमात्रं क्षणिकमित्येके | 
शुन्यसित्मपरे | अस्ति देहादिव्यतिरिक्तः संसारी कता भोक्ता इत्यपरे | 

केवलं तंत्येके e 

भोक्तैव केवळं न कर्तेत्येके। अस्ति तद्यतिरिक्त ईश्वरः सवेजञः ag- 
शक्तिरिति केचित्‌ | आत्मा स भोक्तुरित्यपरे | एवं बहवो विप्रतिपन्ना 
युक्तिवाक्यतदाभाससमाश्रयाः सन्तः। तत्राविचाये ग्रत्किचित्मति- 
पद्ममानो निःश्रेबसात्प्रतिहन्येत, अनर्थ च इयात्‌ । तस्माद्ृद्मजिझासो- 
पन्याससुखेन वेदान्तवाक्यमीमांसा तदविरोधितरकोपकरणा निःभ्रेयस- 
प्रयोजना प्रस्तूयते |--( भाष्यम्‌ ) 

If in this world ब्रह्मन is well-known as the Self , then it 
being already known, there follows again that it is not to be 
desired to be known. We reply, No; for there are conflict- 
ing opinions as to its special nature. The ordinary men and 
the लोकायतिक५ are of opinion that the Self is merely the body 
endowed with intelligence. Others hold that the Self is only 
the intelligent sense-organs. Others say that it is the mind. 
Others maintain that it is mere momentary cognition. Others 
think it to be Void. Some say that there is a being different 
from the body, etc who migrates and who is agent and 


enjoyer. Some hold that the Self is only an enjoyer but not 
an agent. There are others who maintain that there is, in 
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addition to the individual souls, the Lord, who is omniscient 

and omnipotent. Others hold that he is the Self of the 
-enjoyer. Thus many people hold different views, basing 
themselves upon reasoning and texts (both sound and) 
fallacious). Of these he who without inquiry accepts any, 
‘will fall from beatitude and attain to evil. For this reason 
sunder the designation of an inquiry into ब्रह्मन , there is 
‘begun a disquisition of the Vedanta texts, to be carried 
on with the help of conformable arguments and having for 
tits aim the highest beatitude. 9 





NOTES 
The पूर्वपक्षिन्‌ argues ६७३६-आष्मरचेन हेतुना ब्रह्म प्रसिद्धं यादि 
df ब्रह्मन्‌ is well-known, because it is the Self Gf all—, then 
what is the need of inquiry into it? The सिद्धान्तिन्‌ replies— 
The need is, because there are conflicting opinions about 
its nature. 


विप्रतिपत्ति is feat प्रतिपात्त;, conflicting views or opinions. 


The भाप्यकार here gives such nine opinions. The first 
‘three belong to different materialistic schools. The next two 
belong to two sects of Buddhism. The following three 
belong to न्याय, सांख्य and योग respectively. The last opinion, 
‘of course, belongs to चेदान्तिन्‌, It will be seen here that there 
isa sort of gradual progress from things external to the 
dnnermost Self in the opinions given here. 


(1) The first opinion is that of very ordinary people 
who are not learned. It is चेतन्यविशिष्टदेइ-—the body endow 
ed with intelligence which is the Self. 


तथाहि--' मनुष्योऽहम्‌  इत्यात्मनि मनुष्यत्वासिमानो “गच्छामि - 
x च ग*तृत्वाभिमानो देइविषयत्व उपपद्यते। प्राकृता इति शास्रोपदेश्ञा? 
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संस्कृतमय: (whose mind is not refined by learning) इप्टमान्ना- 
विकल्पितव्यवषारिणः (and whose behaviour depends on things. 
as they see them, without entering into their examination ), 
लोकायतिका Zia भूतचतुट्टयतस्‍्ववादिन :- Those who regard only the: 
four भूतऽ, viz., प्रथिवा, जल, तेजस्‌ and वायु as the basis of this 
creati0n-—पञ्चपादिका. 2 

(2) The experience काणो5हम्‌ , सुको5हम्‌, etc., proves that 
the Self is but the intelligent sense-organs, 

(37 In the dream, when all the sense organs are asleep, 
itis only the mind which is the sphere of the concept of 
तुर Hence, the mind is the Self. 

(4) According to the योगाचार school of the Buddhists the 
Seif is an unbroken series of momentary consciousnesses. 
These Buddhis(s are called the क्षणिकविज्ञानवांदन5.0 

(5) According to the माध्यमिक5, the Self is but Void. In 
gg or deep sleep, there is not even consciousness;but when 
a man gets up, he suddenly, from nowhere gets the notion of 
wea. So, this अहम्‌ is असत्‌ or अभाव, 

. (6) This is the view of the Halas. अस्ति देहादिव्यतिरिक्तः, 
संसारी, कर्ता, भाक्ता. 

(7) According to Sinkhya philosophy, the Self is only an: 
enjoyer; the Self is not an agent. 

(8) According to योग philosophy, इश्वर is different not 
only from gg, इन्द्रियड, etc., but also from the जीवात्मन्‌5. He 
is the lord of the entire universe. He is सर्वज्ञ and सर्वेशक्ति, 


(9) The final view is that of the चेदान्तिन, according to 
ale that (स) इश्वर is the Self of the enjoyer, that is of the 
. The Self of a जाव is not different from the Lord 


Thus, there are :many views whi i | 
Ls s a ch take their stand 
( समाश्रया; ) on युक्ति (sound reasoning), युक्त्यामास fallacious 
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-reasoning ), at#4 (Scriptural texts soundly interpreted) and 
 चाक्यासास (unsoundly interpreted Scriptural texts). All the 
upholders of these views bring forth arguments and Scriptu- 
ral texts in their support. It is for the intelligent inquirer to 
examine the soundness or otherwise of these arguments and 
the interpretations of the Vedic texts quoted. If a person 
accepts any of these views without minute examination, he 
will certainly fall from निःश्रेयस or Ata. In addition, he will 
attain to evil. o 

In the end the भाप्यकार sums up the purport of the 4A. 
cf. also— 

चेदान्तमीमांसा तावत्‌ d$ एव, तद्विरोधिनश्र येऽन्येऽपि तको अध्वर- 
मीमांसायां न्याये च वे दप्रत्यक्षादिप्रासाण्यपरिशझोधनादिएु उक्ताः ते उपकरणं 
यस्याः सा तथोक्ता | तस्मात्‌ परम निःश्रेयस साधन त्रह्मज्ञानिप्रयोज ना त्रह्ममीमां- 
.साआरव्धव्योति सिद्धम्‌॥) (भासती). — Ihe inquiry into the Vedanta 
texts is but reasoning. Other reasonings which are not op- 
posed to these texts are the auxiliaries of this inquiry. These 
other reasonings are such as are found in the पूर्वमीमांसा or 
“न्याय and are employed in discussing the authoritativeness of 
the Vedas. of perception, etc. Thus, it is established that an 
inquiry into the nature of ब्रह्मन्‌ should be started; the aim or 
: purport of this:inquiry is the knowledge of ब्रह्मन्‌ which is the 

meáns to Supreme Beatitude. 


इति जिज्ञासाधिकरणम्‌ | 





अथ द्वितीय जन्माद्यधिकरणम्‌ ॥ 
ब्रह्म जिज्ञासितव्यमित्युक्तम्‌। ean पुनस्तद्न्रह्म इत्यत आह 
. ATA ARIS: — | 
जन्माद्यस्य यतः ॥ १॥ १॥ २॥। 
-:(सूत्रम्‌ ) 
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This has been said that Faq, should be desired to be 
known. What is the definition of that ब्रह्मन? In reply to- 
this the venerable author of the Sütras says— 

That from which the Origin» etc. of this 
( World proceed ) 1. i. 2. 
NOTES 
In the last topic ithas been propounded that त्रह्मन्‌ is: 

जिज्ञासितव्य i.e., inquiry about व्रह्मन्‌ is desirable. Now, the- 
सूत्रकार proceeds to define za. That definition is really given: 
in the ततिरीयारण्यक in the two passages— 

(१) "यतो वा इमानि भूतानि जायन्ते, येन जातानि जीचन्ति;. 
यत्प्रयन्स्यभिसंचिशन्ति। तद्विजिज्ञासस्व तद्ब्रह्म ॥ ३. ४. 3. 

(२) आनन्दाद्धयेव खल्विमानि भूतानि जायन्ते, आनन्देन जातानिः 
जीचन्ति, आनन्दं ग्रयन्स्यमिसंवि्ञन्त॥ ३. ६. १. 

The present सूत्र also gives this very definition. A defini-- 
tion or लक्षण is generally of two kinds:— 


(1) azea—where a property of a thing which is distinct’ 
from its nature, and yet is the property by which itis known. 
For example, झाखाग्रे चन्द्रः; where WEN is a property of चन्द्र; . 
but it is different from the nature of चन्द्र. Still, however. 
शाखाग्र (the top of a branch) denotes the position of चन्द्र. 

(2) स्वरूपलक्षण-— Where the property constituting the- 
nature of a thing is given. For example, प्क्मकारश्चन्त्रः, 
where प्रकृष्टप्रकाद is a property which constitutes the very: 
nature of चन्द्र. 

Now, the rule is that an object is generally indicated by: 
तटस्थलक्षण and then fully described by स्वरूपलक्षण. The two- 
अति passages quoted above give the तटस्थ and स्वरूप SANS. 
of ब्रह्मत respectively. The first passage defines AGT as that: 
whence these beings originate; that by which, being origina-- 
ted, they live; and that to which they return; desire to know? 
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that; that is Head. That is, eis here indicated by the creat- 
ed beings, which do not constitute its nature. Hence, it is 
the तटस्थलक्षण. 

The second passage of the श्रुत्ति gives the real nature of 
ब्रह्मन्‌ , namely itis itag. This is the स्वरूपलक्षण. 

The words of the सूत्र are जन्मादि अस्य यतः, अस्यन्जगतः; 


जन्मादि>उत्पत्यादि, यप्तः-यद्धेतकम्‌ , तद्ब्रह्म, This is the तटस्थ 
लक्षण. 


जन्म उत्पत्तिः आदि अस्य-इति तद्गुणसंविज्ञानो अहुचीहिः | 
जन्मस्थितिमङ्गं समासाथेः। जन्मनश्चादिस्वं श्रुतिनिर्देशापेक्षं वस्तु- 
garde च । श्वृतिनिर्देशस्तावत-' यतो वा इमानि भूतानि जायन्ते ! 
इति, अस्मिन्‌ वाक्ये जन्मस्थितिप्रल्यानां क्रमदशनात्‌। वस्तुवृत्तमपि 
जन्मना ऊैव्धसत्ताकस्य घर्मिणः स्थितिप्रझयसभरवात्‌। अस्येति प्रत्य- 
क्षादिसंनिधापितस्य धर्मिण इदमा निर्देशः ! षष्टी जन्माद्िमे- 
संबन्धाथो | यत इति कारणनि्देशः ।-_( भाष्यम्‌ ) 





What begins wtih जन्म, origination, thus it is a agate 
compound indicating its own attribute. The meaning of 
the compound is origination, sustentation and destruction. 
That the origination is mentioned in the beginning depends 
on the Scriptural statement and the nature of things. The 
statement of the:Scripture is:— ‘That whence these beings 
originate.’ In this sentence we see the order of succession 
of origination, sustentation and destruction. And the 
nature of things also is such that sustentation and destruc- 
tion are possible in respect of only sucha thing which has 
become existent through origination. In the expression 
अस्य, the word इदम्‌ denotes the substrate presented to us 
by perception. etc. The genitive has the sence of relating 
it to origination, etc. The expression यत; (whence) denotes 
the cause. 
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NOTES 

The agat% compound is of two kinds— 

(1) तद्गुणसंविज्ञान Where the attribute or attributes 
of the compounded word are ever present along with that 
word. e.g.— लम्बकर्णमानय = लम्वौ कणों यस्य तस--शानय. The 
attributes of the compounded word लम्ब्कणं are the long 
ears; and when we bring that person, his long ears will also 
come with him. 

(2) भतद्गुणसंचिज्गन— Where the attributes do not accom 
pany the compounded word. e.g. चिन्रगुमानय = चित्रा गावा 
यस्य तम्‌-भआनय. The attributes of चित्रगु are that he has got 
cows of variegated colours. But when that person चित्रगु is 
brought, his cows are not brought along with him. 

In the present सूत्र, जन्मादि 15 a तद्गुणसंविज्ञानह्लहुनी हि . It 
should be expounded as जन्म उत्पतिः भादि: यस्य तत्‌ जन्सादि-- 
That which has जन्म for its beginning. What is that? — 
जन्मास्थितिभङ्गस्‌--viz., Origination, Sustentation and Destruc- 
tion. If we take भतद्युणसं(चज्ञान, then on the analogy of 
fu, जन्मादि will mean स्थितिभज्ञ alone; it will not include 
अन्म; for, that which has जन्म in its beginning is स्थांतिभ्ञ. 
Therefore, just as we include the long ears oi ल्म्दकर्ण when 
we brizg him, so we shouldinclude जन्म also in the 
compound जन्मादि. And thisis possible in तदूगुणसंवज्ञान- 
बहुद्दीदि only. Therefore, the भाष्यकार expressly states— 
जन्मस्थितिभगं समासाथं | ` 


अस्य जगतो नामरूपाभ्य़ां व्याकृतस्य अनेकक त भोक्तुसंयुक्तस्य 
प्रतिनियतदेशकाळत्तिभित्तक्रियाफलाश्रयस्य मनसाप्यचिन्त्यरचना- 
रूपस्य जन्मस्थितिभङ्गं यतः सर्वेज्ञात्सवशक्तेः कारणाज्यवरत्ति, “AKA 
इति वाक्यशेषः 1--( भाष्यम्‌ ) 


Of this universe differentiated by name and form, 
which contains many agents and enjoyers, which is the 


P 


पु 1.71. Aaf] DIFFERENT CAUSES OF THIS UNIVERSE 13 


.abode of those which are detinitely regulated in respect of 
place, time, cause, action and fruit, and the nature of whose 
.design cannot even be conceived by mind, that omniscient 
‘and omnipotent cause whence there is the origination, sus- 
tentation and destruction— "that is 2&7” is the complement 
of the sentence (in the aphorism). 


NOTES 

The भाष्यकार after explaining each term of the सूत्र, now 
gives the gist of the whole. The cause of this ugiverse 
4s व्रह्मन्‌, and not प्रधान or any other unintelligent principle. 
Different people advocate different causes oí this universe, 

cf. 
कालः स्वभावो नियतियइच्छा भूतानि योनिः पुरु 
संयोगपुपां न त्वात्मसा वा दात्माप्यनीशः pag sed ut: | (खे ताश्वतर- 

उप. १, २.) 

That what is differentiated by name and form. like pot, 
‘has for its cause an intelligent being. This universe also, be- 
ing differentiated by name and form,must have an intelligent 
.Being as its cause. An intelligent being having considered 
«the name and form of an object in his intellect creates that 
object. It is not possible for a non intelligent cause like काल, 
:स्वभाव, प्रधान, etc. to consider name and form in its intellect. 
It may be argued that intelligent Beings like ग्रह5 (planee 
.tary deities) or &rgqres (the guardian deities) would creat- 
this universe. To this we reply—No. Fs, लोकपाल$5, etc., are 
of limited knowledge and capacity. They cannot create this 
universe whichis अनेककतृंभोक्तसंयुक्त, प्रतिनियतदेशकालनिमित्त- 


क्रियाफलाश्रर्‍य and सनसाप्य चिन्यरचनारूप. 
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_ अनेककर्वृमोक्‍्तूसंयुक्तस्थ--(27 this भामती remarks:— केचित्कतारा 
afa यथा सूदत्विगादयः (like cooks or sacrificial priests ), न 


भोक्तारः केचिरतु मोक्तार: (enjoyers) यथा श्राद्धवेश्वानरेष्टयादिपु 
.पिताएन्रादयः, न कर्तारः।. In the At ceremony the agent is the 
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son but the enjoyers are the mafies (fags). The चेश्वानरेष्टि 
is offered in 12 potsherds (द्वादशकपाल) by the father for the- 


welfare of his son. Here the agent is the father but the- 


enjoyer is the son. 

प्रतिनियतदेशकालनिमित्तक्रियाफछा श्रयस्य--प्रतिनियत means de- 
finite. आनन्दगिरी and the author of vat explain the com- 
pound as --प्रतिनिय तानि (व्यवस्थितानि) देशकालनिमित्तानि येषां 
क्रियाफलानां तदाश्रयस्य-—which is the abode of the fruits of ac- 


tiomthese fruits having their definite places,times and causes. 


But भामतीकार resorts to a different and better explanation of 
the compound as— देशः, कालः, निमित्तम्‌, क्रिया, फलं च--देशकाल, 
निर्मित्तक्रियाफलानि इति इतरे तरह न्द्ृ$। देशादीनि च तानि प्रतिनियतानि 
चेतिविअह:। तदाश्रयो जगत्‌, तस्य । the universe is ithe abode of 


definite place,’ definite time,-definite cause, definite acts and. 
definite fruits. Some things are born at definite places, as. 


saffron in Kashmir; some are born at definite times, as the 


warbling of a cuckoo; some are created by definite causes,. 


as the attainment of a village, money, etc., by the favour 


of the king, etc.; some acts are restricted to some people, as- 


the performance of sacrifice for others belong to Brahmins 
alone; some enjoy definite fruit, assome are happy, some 
are miserable, likewise those who are happy at one time are 
miserable:at another time. ~ 
मनसाप्यचिन्त्यरचनारूपस्य — On this the भामतीकार says — 


पुकस्या अपि ही शरीररचनाया रूपं मनसा न शक्यं चिन्तयितु कदाचित्‌ ,, 


(ic cannot even :be conceived), प्रागेव जगद्र्चनायःः ( remote 
indeed is the possibility of conceiving the design of this uni- 
verse), (xus पुनः कतुमित्यथे: (how remote then is the creation 
of the universe). 


Therefore, the creation, sustentation and destruction. 


can be caused by a Being who is सर्चेज्ञ omniscient and सर्वे- 
tit omnipotent. And that cause is ब्रह्मन. 
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अन्येषामपि सावविक्राराणां त्रिष्वेवान्तभाव इति जन्मस्थिति- 
नाशानामिह ग्रहणम्‌ । यास्कपरिपठितानां तु ' जायतेऽस्ति ˆ 


इत्यादीनां ग्रहणे तेषां जगतः स्थितिकाले संभाव्यमानत्वान्मूलकऋारणा- 
टुत्पत्तिस्थितिनाशा जगतो न शृददीताः स्युरित्याशङ्कयेत; तन्मा aly. 
इति या उरपत्तिन्नह्मगः कारणात्‌, तत्रैव स्थितिः प्रलयश्च, त एवः 
गृह्यन्ते । --(साष्यम्‌ ) 


As the other modifications of being are included in these- 
three, origination, sustentation and destruction aie men- 
tioned here. Jf the modifications — ‘originates’, ‘exists — 
mentioned by Yàska, were to be mentioned here, since they: 
occur in the period of the world's subsistance, the origina-- 
tion, sustgntation and desrruction of the world frcm its 
primal cause would not be apprehended : This doubt may 
arise, Jest one should doubt so, that originaticn from "हन, 
the cause, and sustentation and dissolution even in that; 
these alone are apprehended. 


NOTES 


It may be argued that there are other modifications of 
existing things besides जन्मास्थितिभङ्गम्‌; then why mention only. 
thelatter? To this the भाष्यकार replies that modifications like. 
ate, परिणाम, अपक्षय, etc. are included in these ARMANA.. 
For, what is gf or growth? Itis merely increase of parts.. 
just as a big piece of cloth grows out of several threads. 
joined together. Here, the increase of threads is the growth 
of cloth, this growth is nothing but origination. Similarly, 
the three परिणाम 5 mentioned in the AQA 111. 13 uds भृते-. 
न्द्रियेपु धर्मलक्षणावस्थापारणामा व्याख्याता viz., TH, अवस्था and. 
लक्षण are but origination. When gold ceases to be a lump. 
and assumes the form of a bracelet, then it has undergone 

घर्मपरिणाम, This is in no way different from उत्पत्ति... 
When the bracelet ceases to be non-existent and assumes. 
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the existent form, then it has undergone लक्षणपरिणास. This 
also is उत्पत. When that bracelet is attaining at each mo- 
ment different states as new or old, it is undergoing the 
'अचस्थापरिणा प्र, Thisalsois उत्पात. As regards अपक्षय it is 
‘the decrease of parts and, hence, tantamount to destruc- 
tion. 


Even if these modifications viz, बुद्धि, परिणाम, etc. are 
not included in mataga, we should still mention 
onlythe latter. For, जन्मस्थितिभजुस्‌, at once remind us of 
the श्रुति text—aat वा इमानि भूतानि जायन्ते. etc., which (text) 
leads us to A&Æ7, the primal cause of the universe. If we 
were to mention the modifications जायन्ते, Alea, etc. (accor- 
ding to tiem 1. 2, the six atafasis are— maa, अस्ति, वधते, 
चिपरिमते, अपक्षीयते, aza) we shallat once be feminded of 


the निरुक्त text. But the निरुक्त (८४८ does not instruct us about 

the primal cause : for, these six modifications of existence 
mentioned therein are possible even in the period of subsis- 
tence of this world subsequent to its creation. 


If it be asked— Why not indicate जन्म alone ? स्थिति and 
312 will be inevitably understood from st*53.— We reply :— 
That जन्मास्थिति भज्ञस्‌ these three together, indicate that £z, 
is the material cause of this universe. Mere जन्म, being 
possible to be brought about by an efficient cause 
(निर्मित्तकारण) also, would not indicate material causality. 
त्रह्मन is that cause from which this world not only origi- 
nates, but also subsists in it (ब्रह्मन) and is dissolved into 
it (ब्रह्मन्‌) . 





न यथोक्तविशेषणस्य जगतो यथोक्तविशेषणमीश्वरं युक्त्वा, 
अन्यतः प्रघानादचेतनात्त अणुभ्यो चा अभावाद्वा संसारिणो वा 
>उत्पत्त्यादि संमावयितुं शक्यम्‌। न च स्वभावत;, विशिष्टदेशकाल- 
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निमित्तानासिहोपादानात्‌ । एतदेवानमान ससारिध्यततिरिक्तेश्वरास्ति- 
स्वादिसाधन मन्यन्ते ईश्वरकारणवादिनः ।-( भाष्यम्‌) 

Ít is not possible to postulate origination, etc., of this. 
universe possessing the above-mentioned qualities, from 
anything else except a Lord possessing the above-mentioned 
qualities; nor either from non-intelligert Prackana, cr frcm 
atoms, or from non-existence, or from a transmigrating 
being. Now, again, can it (origination) proceed from its 
nature; because here we have to accept that (for the’ pre- 
duction of effects) there are particular places, times and 
causes. Those who maintain a Lord to be the cause of the 
world think that the existence of a Lord different from a 
transmigrating being, can be inferred by means of the argu- 


A : EU 
ment stated just now (without recourse being had to the 
Scripture at all.) 


NOTES 


Of the universe having the 4 qualities mentioned 
above, viz., नामरूपाभ्यां व्याकृतस्य, अनेककतृभोक्तृसंयुक्तस्य, प्रति- 
नियतदेशकालनिमित्तक्रियाफलाश्रयस्थ and सनसाप्यचिन्त्यरचनारूपस्य, 
the origination, etc. cannot proceed from anyother cause 
except इश्वर who is dz and सर्वशक्ति. The non-intelligent 
प्रधान, or atoms, or non-existence or any other transmigrat- 
ing being cannot be its cause. Even स्वभाव or Spontaneity 
cannot be its cause. For, what is स्वभाच ? Is it स्वयभेव स्वस्य 
&g:—-itself causing itself ? Or, is it production without a. 
cause ? The former is impossible, for the same-thing cannot 
be cause and effect both. The latter also is impossible. 
8९८४०७४८--विशिष्टदेशका लीनीम त्तानामिहापःदानात्‌ agents require 
particular time, place or causes to bring about an effect. An 
effect, therefore, cannot be produced without a cause. If it 
were not so, then why should a farmer desirous of produc- 
ing corn, require particular kind of soil, seed, rains, etc.. 
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‘Therefore, an effect cannot be produced without an agent. 
"Thus we get at the syllogism:— | 

क्षित्यकुरादिकं कठंजन्यम्‌ , कार्यत्वात्‌ , घटवत। (The earth, 
- sprout, etc., are produced by an agent because, they are 
. effects like a pot). 

From this syllogism we get an agent of this world. And 
on account of its 4 qualifications mentioned above, this uni- 
verse must have such an agent who should be सर्वज्ञ and 
सर्वशक्ति. And that agent is इश्वर, different from the mere 

:transmigrating beings. 

Those who maintain a Lord to be the cause of this world 
-viz.. the Wàtfums rely upon these inferences to prove the 
- existence of a Lord. 


PS 


n 3 
नन्विद्दापि तदेवोपन्यस्तं जन्मादिसुत्रे; न, वेदान्तवाक्यकुसुम- 


-प्रथनाथेत्वात्सत्राणाम्‌ | वेदान्तवाक्यानि हि सत्रैरुदाहत्ग्र त्रिचायेन्ते | 
वाक्याथविचारणाध्यवसाननिवृत्ता हि ब्रह्मावगतिः, नाजुमानादि. 


प्रमाणान्तरनिव्रत्ता | सत्सु तु वेदान्तवाक्येषु जगतो जन्मादिकारण- - 


'वादिषु, तदर्थग्रहणदाढथाय अनुमानमपि वेदान्तवाक्याविरोधि प्रमाणं 
wad न निवायते, श्रत्येव च सहायत्वेन तर्कस्माष्यरभ्युपेतत्वात्‌। तथा 

-f&-' श्रोतव्यो मन्तव्यः? (guo २. ४. ५) इति श्रतिः, ` पण्डितो 
मेघावी गान्धारानेवोपसंपद्येतैवभेवेहाचायेवान्‌ पुरुषो वेद्‌? (छान्दोग्य 
६. १४. 2) इति च पुरुषवुद्धिसाहाय्यमात्मनो दशेयति। 
—( साष्यम्‌ ) 


Now, here too that same thing (i.e. the argument alone) 
has been premised in the aphorism "That from which the 
Origin, etc.’ We reply, No; because the aphorisms have 


„the purpose of stringing together the flowers of the Vedanta. 


texts. In reality, it is the Vedanta texts that are cited and 
‘considered by the aphorisms. For the realisation of ब्रह्मन्‌ 
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is accomplished at the end of inquiry into the meaning of 
the texts, and is not accomplished by other means of valid 
knowledge like inference. While, however, the Vedanta 


‘texts primarily declare the cause of the origination, etc., of 


the world, inference also, being an instrument of valid 
knowledge in so far as it does not contradict the Vedanta 
texts, is not to be excludéd as a a means of confirming 
the meanings ascertained; because argumentation is accept- 
.edas an auxiliary even by Scripture. For the passages, *'It 
is to be heard, to be reflected on" and “As the man, héving 
been informed and being able to judge for himself, would 
-atrive at Gindhira, in the same way a man obtains know- 
ledge when he has a teacher declare that the human under- 


standing assists the Scripture. 
o "n 


NOTES 

In this passage the भाप्यकार states the difference between 
the views of the AARE and the चेदान्तिन्‌ , While the former 
is satisfied with argume ntation alone, the latter accepts 
argumentation merely as an anxiliary to the Vedanta texts. 
The primary function of the GAs is to discuss the mean. 
ings of the Vedanta texts. Argumentation, however, if it 
does not contradict hhe sense of the Vedanta texts is accep- 
‘table only as an auxiliary. For the realisation ० ब्रह्मन्‌ is 


‘accomplished by the अध्यवसान (ascertainment) of the वाक्‍्याथ 


,विचारणा (discussion of the meanings of the Vedanta texts). 
‘We are not totally against inference, etc. if they help us. 
iFor inference, etc., as auxiliaries are admitted even by श्त. 
‘This is indicated by the words मन्तव्य: and मेधावी. 
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80 AÑ ALONE IS NOT प्रमाण IN जह्मजिशासा [Aga 


नत्वाद्वतचस्तुविषयस्वाश्च ब्रह्मज्ञानस्य | कतेव्ये हि विषये नाजुभवापेक्षा- 
स्तीति श्रुत्यादीनामेव प्रामाण्यं स्यात्‌, पुरुषाधीनात्मलासत्वाच 
क्व्यस्मर | कतुमकतुमन्यथा वा ag शक्यं लौकिकं वैदिकं च कभ; 
यथा अश्वेन गच्छति, पद्भ्याम्‌ , अन्यथा वा, न वा गच्छतीति तथा 
: अतिरात्रे षोडशिनं गृह्णाति ` ` नातिरौत्रे षोडशिनं गृह्णाति ^, ' उदिते 
जुद्दोति ', “अनुदिते जुद्दोति efr विधिप्रतिषेधा्च अत्र अर्थवन्तः 
स्युः, anaes | न तु वस्तु एवम्‌, ' qam, 
` अस्ति ?, ` नास्ति ? इति चा विकरूप्यते । विकल्पनास्तु gegga- 
पक्षाः | नवस्तुयाथात्म्यज्ञान पुरुषवुद्धयपेक्षम्‌ | tate ? वस्तुतन्त्रसेष 
तत्‌ । न हि स्थाणावेकस्मिन्‌ ` स्थाणुवा, ASA वा इति तत्त्वज्ञान 
भवति | तत्र ' पुरुषोऽन्यो वा ' इति मिथ्याज्ञानम्‌ , ` स्थाणुरेव › इति 
तत्त्वज्ञानम ; चस्तुतन्त्रस्वात्‌ । एवं भूतवस्तुविषयाणां प्रामाण्यं बस्तु- 
तन्त्रम्‌ i—( भाष्यम्‌ ) 


Moreover, the Scripture, etc., are not the only autho- 


rity in the inquiry into ब्रह्मन्‌ , as they are in the enquiry into 
Religious duty; but here, the Scripture, etc., and ‘experience 
etc., are means of valid knowledge. as the occasion arises, 
because the knowledge of AMZ culminrtes in experience 
and has an existent object for its content. In an object 


which is to be accomplished, as there is no need of experi- 


ence, there is a possibility for only the Scripture, etc., to be 


an authority, for an object to be accomplished derives its 


existence in dependence on a person. An action, worldly or 


scriptural, may be done, or not done, or done in a different: 
way; for instance a man may go on horseback, or on foot, 


or otherwise, or may not go at all. Similarly ‘in the अतिरात्र 
one shouid use the sixteenth cup’, ‘in the अतिरात्र, one -should 


not use the sixteenth cup’; ‘one is to offer oblation after 
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sun-rise’, ‘one is to offer oblation before sun-rise) In 
these cases injunctions and prohibitions would be purport- 
fulas options or general rules and exceptions. But an 
(accomplished) thing cannot admit of options like, 'thus and 
not thus', 'exists, does not exist. Options, however, 
depend on human intellect. The knowledge of the real 
nature of a thing does not depend on human intellect. What 
then? It depends on the thing itself. In the case of a 
post, the true cognition will not be of this nature : 'Ig is a 
post or something else, a man'. Here, "Something else’, a 
man’ is a false cognition. ‘It is certainly a post’ is the true 
cognition, because it depends on the thing (itself). Thus, 
the authoritativeness of existing things depends on the 
things themselves. 
© 


NOTES 


What differentiates the घह्मजिज्ञासा from धर्मजिज्ञासा is 
that in the latter the authoritativeness depends on scriptural 
texts alone. But in the former, experience also is authorita- 
tive. Not only Scriptures, but also experience in the shape 
of the realisation of Brahman should be connected as autho- 
titative in ब्रह्मांजिज्ञासा, Why so? Because—the inquiry into 
AT culminates in the experience of IT, and also because 
AGT is an already existent entity. 

अतिरात्रे पोडशिन we — "The Soma juice is collected 
and kept in cups called ‘grahas’. In a particular sacrifice 
called the *atirátra?, the use of sixteen cups is prescribed; 
but elsewherein Scripture, there is ialso the prohibition 
of the use of the sixteenth cup in the ‘atirdtra’ sacrifice, 
In the face of such contradiction, it is understood that 
there is option for the sacrificer to use Or notto use the 
sixteenth cup." For further details ‘see aiaiarga — X. 8. 
6 and 9. 

A.4.—6 
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विधिप्रतिपेधाश्रान्र अर्थवन्तः स्युः विकल्पोत्सगोपवादाब्व Here the 
19५४८ after विकलपोत्सगॉपचाद stends for इव. Hence, the 
clause means that विधि and प्रतिपेष are purportful as विकल्प 
Or उत्सर्ग or अपवाद. 

A विधि is an injunction which must be followed, e.g. 
यजेत, 

A अतिपेध or निषेध is a prohibition, e.g. न सुरां fas. 

A विकल्प is an option, e.g. बी हिभियंचैचा यजेत. 

An उच्सर्ग is a general tule, e.g. न हिंस्यात्‌. 

An अपवाद is an exception, e.g. भझिपोमीयं Tawa. 

So, when we find contradiction between fafa and 
मतिषेध, then it ought to be removed by interpreting them 
as विकल्प or उत्सर्ग or अपवाद. But all such contrivances are 
possible with regard to those things only which are to be 
accomplished, whose existence is to be brought into 
being. As regards HM, which is already existent, we 
cannot have a resort to विधि, निषेध or विकल्पापवाद. For 
instance, with regard to an already existing thing like a 
post, can we have true cognition in the shape of muat 
पुरुषों वा? No. 

स्थाणुर्वा पुरुपो$न्यो वा--580ण० be explained as स्थाणुवा- 
अन्य: (i.e. पुरुपः) चा. पुरुप: 15 an explanation of अन्यः. 


aaa सति अह्ज्ञानमपि वस्तुतन्त्रमेव, भूतवस्तुविषयत्वात्‌। ननु 
भूतवस्तुविषयत्वे ब्रह्मणः प्रमाणान्तरविषयत्वमेवेति वेदान्तवाक्य- 
विचारणा अनर्थिकेव प्राप्ता। न, इन्द्रियविषयत्वेन संबन्ध ्रहणात्‌ | 
खभावतो विषयविषयाणीन्द्रियाणि, न त्रह्म॑विषयाणि। सरति हि इन्द्रिय- 
विषयत्वे ब्रह्मणः, इदं ब्रह्मणा संबद्ध कार्यमिति गृह्येत | कार्यमात्रमेव 
ठु ग्रह्ममाणं कि त्रहणा संबद्धम्‌ , किमन्येन केनचिद्वा संबद्धम्‌ , इति 
न शक्यं निश्चेतुम्‌। तस्माजन्मादिसून्नं नानुमानोपन्यासार्थम्‌। किं 


TR ? वेदान्तवाक्यप्रदशेनार्थम्‌। कि पुनस्तद्वेदान्तवाक्ये qq qudg 


i 
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लिलक्षयिषितस्‌ ! "und वारुणिः वरुण पितरमुपससार, अघीहि 
भगवो ब्रह्मेति ? इत्युपक्रम्याह-' यतो वा इमानि भूतानि जायन्ते; येन . 
जातानि जीवन्ति; यत्प्रयन्त्यभिसंविदाम्ति; तद्विजिज्ञासस्व; तद्रह्म ? 
इति | तस्य च निर्णयवाक्यम्‌-' आनन्दा द्धयेव खस्मिमानि भूतानि 
जायन्ते; आनन्देन जातानि Haba; आनन्दं प्रयन्स्यभिसंविशन्ति ! 
इति | अन्यान्मप्येबंजातीयकानि वाक्यानि नित्यशुद्धबुद्धयुक्तस्व छ्ुव- 
gigaa कारणविपय्राणि उदाहतत्य़ानि |--(भाष्यम्‌ ) 


Then, this being so, the knowledge of Brahman also 
depends on the thing itself, because its content is an already 
existent thing, Now, as Brahman is a thing whose content 
is an already existent thing, so Brahman {becomes an object 
of other means of valid knowledge; and, therefore, the 
discussion of the Vedanta texts becomes useless. (To this, 
we reply) No, because, Brahman is not an object of senses, 
the relation cannot be apprehended. The senses naturally 
have objects as their content, not Brahman. If Brahman 
were the content of senses, then we should have the appre- 
hension that this effect is related to Brahman. But, as this 
effect alone ‘is ‘apprehended, it is not possible to decide 
whether this effect is related to Brahman or to something else. 
Therefore, the Sūtra ‘जन्माद्यस्थ यतः’ is not for the Purpose 
of suggesting inference. What then ? It is forthe purpose 
of showing the Vedanta texts. What then is the Vedanta 
text which is desired to be indicated by the Sūtra here?’ 
* <q, the son of चरुण, went to his father वरुण and said — 
Venerable Sir, teach me Brahman', beginning thus, it is said 
"That from which these beings originate, that by which, 
being originated, they live, and that to which they return: 
desire to know that; that is Brahman’. And the sentence 
finally determining the sense (of these passages) is — ‘From 
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Bliss these beings originate, by Bliss, being originated, they: 
live, and they return to Bliss; Other texts also are to be 
adduced which declare the cause to be the omniscient Being. 
whose essential nature is eternal purity, intelligence andi 
freedcm. 

NOTES 

Thus, when it is proved that pagela is एुरूपतन्त्र (de- 
pendent on the will of a human being) and भश्ुतवस्तुज्ञान 15: 
ataaea (dependent on the thing itself), AMATA is also de- 
pendent on Aa itself because guis भूतवस्तु (an already 
existent entity). 

On this the opponent asks:— Whatever is *तवस्तु (an 
already existent thing) is proved by other means of valid 
knowledge. For, a sentence, which refers to an álready exist- 
ent thing, is proved by other प्रसाण5. That sentence simply 
restates the knowledge of an existent thing. For example,. 
the sentence «redit फलानि सान्त, merely restates a fact which 


has already been proved 50 प्रत्यक्ष... Similarly, the वेदान्त texts 


merely express He, whose existence has been proved by such 
ग्रमाणऽ as अनुमान. And it had already been pointed out before 

सत्सु तु वेदान्तवाक्येपु जगतो जन्मादिकारणवादिए, तद्थग्रहणदा्यांय 
अजुमानमपि वेदान्तवाक्याविरोधि प्रमाणं सवत्‌ न निवार्यते, wate च 

सहायत्वेन तकेस्याभ्युपेतत्वात्‌ Thus you recognise Agata 
(inference) also as a proof of Ae. Then why not let us exa- 
mine the inference ? Why should we consider the meanings 
of the वेदान्त texts? This consideration will serve no useful 
purpose. 

To this we reply, No. We cannot make त्रद्यतू the object 
of any other प्रमाण, For although Fe is a भूतचस्तु still ब्रह्मन्‌ 
cannot be comprehended by any इन्द्रिय, Only that भूतवस्तु 
which can be apprehended by any इन्द्रिय can become the ob- 
ject of another प्रमाण. And as प्रत्यक्ष cannot operate without. 
इन्द्रियसंबन्ध, the Maat also (which rests on प्रत्यक्ष ) cannot 


A^ 
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operate without ultimate. इन्त्ियसंबन्ध,. Hence ब्रह्मन्‌ being 
beyond the pale of senses it cannot be comprehended by 
inference alone. The only Hatt, therefore is in the shape of 
चेदान्तवाक्य5. Again we have learnt that this जगत. is an effect 
( कार्य) of व्रह्मन्‌, If AAT, were इन्द्रियचिपय (graspable by senses) 
then we could ordinarily (without being taught by the चेदान्त- 
वक्यs) comprehend the जगत्‌ as related to WET, But our experi 
ence is different. We comprehend only this much that जगत 
is an effect. We are unable to decide whether it is an effect of 
ब्रह्मन! or something else. That this जगत्‌ is an effect of we 
learn from the चेदान्तवाक्यs. Hence the सूत्र--जन्माद्यस्य यत: 

does not suggest inference, but shows the वेदान्तवावय5. And 

chose चेदान्व passages are *Z3[4 वार्लणः etc. up to the conclud- 

ing sentence आनन्दाद्वयेत्र खल्विमानि भूतानि जायन्ते etc. referred 

to by us in the beginning of the Notes on the second «7: 

Similar other passages should also be adduced. 


इति जन्माद्यधिकरणम्‌ | 





अथ तृतीय शास्रयोनित्वाधिकरणम्‌ 





जगत्कारणत्वप्रदशनेन Uds अल्ेत्युपक्षिप्तम्‌ ; तदेव द्रढयन्नाह 


शास्रयोनित्वात्‌ ॥ १॥ १ ॥ ३ ॥ 
महत ऋग्वेदादेः qaa अनेकविद्यास्थानोपद्दंंदितस्य S 
अत्सवीर्थावद्योतिनः सर्वज्ञकहगस्य योनिः कारणं त्रह्म न होदृशस्य 
maa ऋग्वेदादि-उक्षुणस्थ सर्वज्ञगुणान्त्रितस्य सर्वेज्ञादन्ग्रतः संभः 
सोऽस्ति | यद्यट्टिस्तराथ ma यस्मात्पुरुषविशेषात्समवति, यथां 
€ पाणिन्यादेः, BRE qa fd, स ततोऽत्यधिकतरविज्ञान 
इति प्रसिद्धं होफे । किंसु वक्तञ्यम-अने कशाखामेद्मिन्नस्य देवतिथंड- 
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मनुष्पवणोश्रमादिप्रविमागहेतोः क्रग्वेदाद्याख्यस्य सर्वेज्ञानाकरस्य 
अप्रयरत्नेनेब ठीलान्यायेन पुरुषनिःश्वासवत्‌ यस्मान्महतो भूतात्‌ योनेः 
संभव:-' अस्य महतो भूतस्य निःश्वसितमेतद्यरग्वेद: ।' (guo २.४. 
१०) इत्यादिश्वतेः-तस्य महतो भूतस्य निरतिशयत्वं uds ud- 
शक्तिमत््व चेति ।--( भाष्यम्‌ ) 


It has been pointed out that Haq is omniscient by 
showing that it is the cause of the universe; to stren gthen this 
very. conclusion, (the Sutrakara says— 


From its being the source of the Scripture— 1I. 1.3. 


ब्रह्मन is the source, i.e. the cause of the great body of the 
Scripture comprising the Rgveda, etc., supplemented by 
innumerable disciplines, illuminatir g all things like a lamp 
and which is itself omniscient as it were. Such a body of the 
Scripture comprising the Rgveda. etc. and endowed with 
the quality of omniscience, cannot originate from others ex: 
cept the Omniscient Being. When a science with an exten- 
sive theme originates from a particular person, for example, 
the Science of Grammar etc. from P*nini etc., althcugh its 
content be only a part of what is to be known, he possesses 
more extensive knowledge than that (i.e. his work;--this is 
well known in experience. What idea, then shall we have 
to form of the unsurpassed omniscience and omnipotence 
of that great Being, from which great Being originates, 
even without an effort, in sport as it were, like human 
breath, the vast mass of holy texts known as the Rgveda, 
etc., which is divided into various branches, which is the 
mine of entire knowledge and which is the cause of such 
distinctions as gods, lower animals, man, castes and stages 
of life! As it is said in the Scripture: “ Of that great Being 
this is the breath, which is the Rgveda.” | 
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NOTES 
In the previous सूत्र--जन्मायस्य यत:-- it has been point- 
ed out that त्रह्म is Wax or omniscient because it isthe cause 
of the origination, etc. of this universe. In this सूत्र, the 
Wart adduces an additional argument to support the 
adaa of Het. The additional argument is that ब्रह्मन is the 
source of Scripture and hence it is सर्वद. 


The RAZ, etc. are called ata (or Sacred teaching) 
because they teach about the four āśramas, four cast&, their 
duties from birth till death, the truth about A&F, etc. There- 
fore, the scope of the शास्त्र is called महृत्‌ or great. And the 
ata is not only great on account of its wide scope but also 
because it is समुपदृंहित07 supplemented by so many विद्यास्थान5 
or disciplines. According to याज्ञवल्क्य there are 14 विद्यास्थानऽ 
viz.— 

घुराणन्याय मीरमांसाचमेशाख््ाकमिश्रिताः | 
Ser: स्थानानि चिद्यानां शरमस्य च चतुदश ॥ 

Again that शास्त्र is प्रदीपवस्सर्वार्थावद्योतिनः- it illuminates 
all things like a lamp. Therefore, it is adasa. The know- 
ledge oi «31 or omniscient embraces everything and the 
subject-matter of Scriptures also extends to everything. 
Hence there is similarity between the two. The construction 
of the ए७७५९--यद्यदू्विस्तराथं, etc. is यत्‌ यत्‌ विस्तराथं शाखं यस्मा- 
त्पुरुषविक्षेपात्लेभवति स पुरुषविशेषः ततोऽपि शा्रत्‌ अधिकतर विज्ञानः। 
विस्तराथ means eur. The ideais that words can never 
express the complete sense. Sense is always more extensive 
than the words. अस्माकं वक्तव्यं वाक्याद्‌ ज्ञानमधिकविषयस्‌। न हि 
à तेडसाधारणधर्मा अनुभुयमाना. अपि शक्या qug — The distinctive 
qualities of various things although experienced by us 
cannot be expressed in words. The भामतीकार adds न 
खल्विक्षुक्षी (युडादीचां मधुररसमेदाः शक्याः सरस्वस्याऱ्यास्यातुस्‌ | 
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The various types of sweetness in sugarcane, milk and mola- 
sses cannot be expressed even by सरस्वती. Therefore, the 
word विस्तर indicates that howsoever wide the scope of the 
sense of a sentence be, the knowledge of the speaker will 
always be more extensive than that sense. As for example, 
पाणिनि must have known more of Grammar than he has 
put in his अष्टाध्यायी, Hence, his व्याकरण incorporates only 
a part of the sense which ought to have been known 
(Ramia) 07.--प्रदीप--पाणिनिना ज्ञाठुं योग्पेणु agg केचनेच 
पाणिनिना स्वीये व्याकरणे सूत्रिताः, न तु सवं तदीयं ज्ञातभिति भावः N 


If such is the case in mundane matters like Grammar, 
etc., how much more should it be with regard to "mmis like 
ऋग्वेद ! The author of the latter must be immensely superior 
in knowledge. And, moreover, he did not put inany effort 
in originating the wuWe, etc. They came out of him Viel, 
arada, tasataaad. Hence, it follows that the ama of 
त्रह्मन्‌, as well as his सवंदाक्तिमत्त्व is of unsurpassed nature. 
What even the देवपिड etc. with great efforts cannot ac- 
complish; that is accomplished by "ati, hence it is सर्वेशक्तिमत्‌., 


It may be argued that while defining Ae, as the origi- 
nator etc. of this universe ( जन्माद्यस्य यतः ) and asthe source 
of the Scriptures ( झा ख्रयोनित्वात्‌) you have merely stressed 
the point of inference. That is, on the analogy of inferring 
a cause from the product, you have inferred AM from its 
productin the shape of this जगत्‌ त शास्र. Thus, inference 
becomes the main प्रमाण in proving the existence of ब्रह्मन्‌. 
Where is your contention that वाक्यार्थविचारणाध्पवश्ता ननिदृत्ता 
हि ब्रह्मावगतिः, नानुमाना द्िप्रमा णान्तरनिवृत्ता--? 


To avoid:this kind of objection, the भाप्यकार gives ano- 
ther explanation of the सूत्र-- 
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अथ वा यथोकत्ततसृग्वेदादिशाल योनिः कारणं प्रमाणमस्य ब्रह्मणो 
अथावत्स्वरूपाधिगसे | ARTA प्रमाणात्‌ जगतो जन्मादिकारणं 
ब्रह्माधिगम्यत sahara: | शाख्सुदाहृतं पूर्वसूत्रे यतो वा इमानि 
भूतानि जायन्ते ? इत्यादि | किमर्थ तदद्‌ सूत्रम्‌ , यावता पूर्वसत्रेणेव 
'एवंजातीयकं शास्त्रमुदाहरता शास्त्रयोनिव्बं त्रह्मणो gaq? उच्यते- 
तत्र सत्राक्षरेण स्पष्ट शास्रस्वरानुपादाना्जन्मादिसूत्रेण केवलमनुमान- 
मुपन्यस्तमिस्माशङ्कयेत; तामाशङ्कां निवतबितुमिद सूत्रं qmud 
^ शास्रयोनित्नात्‌ ^ इति ।--( भाष्यम्‌ ) 


Or else the above-mentioned Scripture. viz., the Rgveda 
etc.,is the source or cause that is the proof for ascertain- 
ing the true nature ofaga. The purportis that it is only 
from the authority of the Scriptures that we understand 
Wet as the cause of the origination etc. of this universe. 
And that (passage of) Scripture is quoted ia the previous सूत्र, 
beginning with—' That į rom which originate these beings”, 
etc. Then what is the purpose of this सूत्र, because the previ- 

. ous YA itself while quoting a text of this nature has shown 
that Scripture is the source of 387,7 To this itis replied— 
There, the word «Iti was not explicitly stated in the text. of 
the सूत्र, and hence there is room for doubting that the apho- 
rism जन्माद्यस्य यतः suggests merely inference. To obviate 
this doubt, the present सूत्र--शाखत्रयो निश्वात्‌:- has been pro- 
duced. 


इति शा्त्रयोनित्व्ाधिकरणम्‌ | 





अथ चतुर्थं समन्वयाधिकरणम्‌ | 
कर्थ gian: शा्रप्रमाणकत्वमुच्यते, यावता "आम्नायस्य 
क्रियाथत्वादानभैक्यमतदंथोनाम (Se ge ५1२1१) इति क्रियाः 
- qua शाखस्य RITA | अतो बेदान्तानामानथेक्यम्‌ , अक्रिमार्थ- 
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रवात्‌; कतृदेवतादिप्रकाशनार्थर्वेन वा क्रियाविधिशेषत्वम्‌ , उपासना- 
विदिक्रियान्तरविधानार्थत्वं चा । न हि परिनिष्ठितवस्तुस्वरूपध्रतिपाद्नं 
सभवति, प्रत्यक्षादिविषयत्वास्परिनिष्टितवस्तुनः, . तत्प्रतिपादने क 
हेयोपादेयरहिते पुरुषार्थाभावात्‌ | अत एव सोऽरोदीत्‌ › इत्येबमादी- 
नामानथक्यं मा भूदिति “विधिना त्वेकवाक्यत्वारस्तुद्यर्थेन विधीनां 
स्युः (Slo Yo १।२।७) इति स्तावकत्वेनार्थवत्त्वसुक्तम्‌। मन्त्राणां 
चच “इषे रबा? (यजुर्वेदे १।१।१) इत्यादीनां क्रिसातत्साधनामिधाः 
यकत्वेन कमसमवायित्व्ुक्तम्‌ । न कचिदपि वेदवाक्यानां विधिसं- 
स्प्ेसन्तरेणार्थवत्ता दृष्टा उपपन्ना वा: न च ८रिनिष्ठिते वस्त॒स्वरूपे 
विधिः संभवति, क्रियाविषयत्वादिधिः। तस्मात्कमोपेक्षितकतृदेवतादि- 
खरूपप्रकाशनेन क्रियाविधिशषत्व॑ वेदान्तानाम्‌ | अथ प्रकर०।न्तर- 
भयाङ्ञेतद्‌भ्युपगम्यते, तथापि स्ववाक्यगतीपासनादिकिमेपरत्वम्‌ t 
तस्मान्न ब्रह्मणः शास्त्रयोनित्वमिति प्रापे, उच्यते--( भाष्यम्‌ , 


How is it said that Scripture is the means of knowing 
ब्रह्मन, when by (the following aphorism -of Jaimini) “The 
purpose of the Veda lying in the enjoining of Actions, 
those parts of the Veda which do not serve that purpose are 
useless," it has been shown that Scripture aims at action? 
Therefore, the Vedinta texts are useless, because they do 
not aim at action; or they may be subsidiaries to injunctions 
enjoining actions, for the purpose of Jaying down the agent, 
the deity, etc.; or they may be enjoining new class of actions. 
in the shape of contemplation, etc. (Their sense) cannot be 
the teaching the nature of an already existent thing, for an 
already existent thing is the object of perception, etc., and 
in the teaching thereof, there is no human goal, as there is 
nothing to be rejected or accepted. For this very reason, 
lest the Vedic passages like ‘He howled’, etc. appear pur- 


n 
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poseless, they are stated to be purposeful as being praises, in 

the aphorism — “Being construed along with Injunctions" 
they would serve the purpose of commending those Injunc- 
tions." In the same way, mantras like ‘“Thee for food (I 

cut)’ are said to be related to ritual, in so far as they 

indicate the actions and their means. The Vedic texts are 
nowhere seen or proved to be purposeful’ unless they are- 
associated with injunctions. And there can be no injunc- 

tion with regard to an already existent thing, for injugctions 

have actions for their objects. Therefore, the २७5550 

texts are subsidiaries to injunctions enjoining actions, 

notifying the nature of the agent, the deity, etc. required 

by ritual. If, for fear of the different context it is not 

admitted, still they have for their purport the contemplation 

(of the deity, etc.) present in their own sentences.  There- 

fore, Scripture is not the means of knowing Aaa. To this 

the reply is :— 





NOTES 


In the last सूत्र it has been stared that Fey is aratia 
(Scripture is the means of valid knowledge of ब्रह्मन). In 
this सूत्र, it will be taught as to how ब्रह्मन्‌ is amem. This 
portion of the «TC starts with an objection that this शास्त्र 
cannot lead to Hg 5g^w (activity on the part of one 
desirous of obtaining salvation). For, our aramla 
simply lays down or defines Aaa which is an already 
existent thing. The चेदान्तशास does not enjoin any 
activity. 

According to the सूत्र of जैमिनि. viz., AM क्रियाथे- 
स्वादानथक्यमतदथानाम्‌ , the entire Veda has action or religi- 
ous activity as its purpose. The Upanisad portion of the- 
Veda, as it does not enioin any activity, is, therefore, useless.. 
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If it be argued that even in the कर्मकाण्ड portion of the Veda 
we find such sentences as चायुचं Wet देवता (Wind is:a swift 
god), which do not enjoin any action, then we reply that 
even such sentences become purportful when they enter into 
the relationship of uniformity of sense with the विधिवाक्य$ 
(injunctions). In the present case urs क्षेपिष्ठा देवता means 
alga क्षिप्रतमगामिनी देवता, तद्देवताकं कर्म क्षिप्रमेत्र फळं दास्यात 
and hence it enters ‘into the relationship of एकवाक्यता ( or 
uniformity of sense) with the विधिवाक्य--वायब्य॑ AAAS AA 
(a white animal should be sacrificed to the god Wind). 

Hence, these वेद्रान्तदाक्यs should be regarded as either 
(1) the शेप ( — t$, i.e. portion) of क्रियाविधि-- injunction sen- 
joining religious activity—, because they make known the 
agent and the deity; or (2) they are for enjoining another 
activity in the shape of contemplation etc. 

(I) Inthisalternative, we shall thus explain the Fd- 
देवतादिप्रकादन. In the various sacrifices we require the agent 
of the sacrifice. In the वेदान्तवाक्य5, the real nature of that 
agent is disclosed. He 15 अभिन्न from Ae, heis different 
from the body, senses, etc.—This is told in the चेदान्तवाक्य 5. 
And also, the nature of the देवता or the god is made 
‘known in such sentences as सस्यं ज्ञानमनन्तं AG: यः Wad: 
‘aataq. Thus, these चेदान्तवाक्य9 can become the subsidia- 
ries of the क्रियाविधि5 or injunctions found in कर्मेकाण्ड portion 
-of the Veda. - 

(2) If however, you say that how can the चेदान्तवाक्यऽ, 

found in the ज्ञानकाण्ड of the वेद, become subsidiaries of the 

विधिवाक्य found in the कमकाण्ड portion of the चेद्‌, then, we 

‘reply that let us take them as उपासनादिक्रियान्तरविधानाथ. As 

gag should contemplate झह ब्रह्मास्ति or आत्मा ब्रह्मेश्युपासा न 
Here, we have the विधि or injunction of उपासना. 

lf we do not accept either of these two alternatives, 

wwe cannot prove the सार्थकता of the वेदान्तवाक्यs. For, no 
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portion of the वेद can be साथक unless it is a विधिवावय or 
somehow becomes a part of विधिवाक्य . 

(‘Leaving this discussion here, itis very important for 
us to enter into a digression about विधि. What is tata? 
—It is an injunction or order to perform an action. This. 
fara is expressed generally by fæ% which is therefore called 
fafatee. This विधिलिङ्‌ gives rise to Efficient Force or Pro- 
ductive Energy which is called भावना (a technical term of 
the पूर्वमीमांसा). This भावना is twofold —(1) आर्थी (belenging 
to sense) and (2) शाडदी (belonging to words) On the basis 
of these two भावनाऽ, a विधि is of two kinds— viz. (1) Hate 
ज्ञापक and (2) अप्रवृत्तप्रवतक. The first variety of विधि (viz... 
अज्ञातज्ञापक) teaches threefold aata (unknown) सार्थी भावना 
to a man in this way—your action has(1) this fruit (साध्य), 
(2) these instruments or means (साधन) and (3) this method 
(इतिकतेव्यता). This is called अक्कातज्ञापकत्व, When knowledge 
about an unknown thing kas keen thus imparted, the 
अप्रवृत्त प्रवर्तेक विधि enjoins a person to perf orm an action 
which he had not as yet performed. This आम्रवृत्तम्र वतन teaches 
threefold yaaa (performance) of ez (not already per- 
formed) actions. This is done by «edt भावना having three: 
parts, viz., (1) किम्‌ (what), (2) केन (by what means), and (3) 
कथम (in what way). The first part is known by understand- 
ing the sense ( अथैमावना ); the second part by means of the 
knowledge that Veda orders me to do such and such action; 
the third part by means of ‘knowing the excellence arising 
out of the action. Hence, the eqsratés—which praise an ac- 
tion, become parts of विधि. In simple words, the above-nam- 
ed two भावना5 are only two ways of looking at the Vedic 
injunctions. One way is to examine them from the point of 
view of sense and the other way is to examine them from the. 
point of view of words. The first is called stat भावना and 
the second is called the arat भावना. 

Now from another point of division विधि is of 4 kinds. 
(1) उत्पत्तिविधि, (2) चिनियोगाविधि, (3) अधिकारविधि, and (4) प्रयोग- 


विधि. 


94 VARIETIES OF विधि AND भावना [नन्चतुःस्यास्‌ 


(1) That which teaches us only the स्वरूप (nature) of an 
action is उत्पत्तिविधि. 


(2) That which teaches us the relation of the whole 


‘action and its parts, is called विनियोग. 

(3) That which teaches the fruit of the action and thus 
urges us to perform that action, is called अधिकारि. 

(4) That which teaches us the entire order of the 
various parts of the action from beginning to end and then 
urges Ts to perform that action, is ८५1९० प्रयो गाव धि. 

Now उष्पत्तिवाध and विनियोगविधि belong to आर्थीभावना, 
and अधिकारविधि and प्रयोगविधि belong to शाव्दीभावना. Let us 
illustrate the latter two fatis. 

(1) प्रयोगविधि. अनुतिष्ठेत--(1) किम्‌? क्रमान्तं साङ्गं कर्मे-- 1112 
entire action with its various parts in order from beginning 

-to end. (2) केन? पदाथोनां स्मरणेन--by remembering the पदार्थs. 
(3) EIA? सन्त्रैई-- by means of mantras. 

(1) अधिकारविधि, भावयेतू--किम््‌  स्वर्गंस, (2) केन? यागेन. 
(3) कथम्‌! ज्योतिष्टोमेन by means of उपोतिष्टोम, 

Because, a वेदवाक्य cannot lay down an injunction 
about an already accomplished thing. There can be 
'अग्रवृत्तप्र वतन or अकृतकरण in the चि{धवाक्य, but not परिनिष्टि- 
तवस्तुस्वरूपप्रतिपादन--teaching of the nature of an already 
existent thing. Because, such a thing is already known by 
प्रत्यक्ष 07 भनुसान. And a We is always अज्ञातज्ञापक, not 
ज्ञातज्ञापक. Ifa शास्त्र (2115 us something which is already 

known to us then that शास्त्र becomes useless. 

Again, शाख leads us to our goal by telling us to perform 
an action or avoid an action, to accepta thing or reject a 
thing. If शास्र merely defines a thing as such and such, and 

-does not tell us whether we should accept or reject that thing, 
‘then that «T€. becomes useless; it does not lead to human 
activity towards a goal- 

If it be said that on your line of argument such senten- 

.ces like @tstitgaq—he howled—would become useless, for 
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they do not enjoin any action, then we reply-In the sentence 
देवेरनिरुद्धः सो5मिररादात (that fire, being confined by gods, 
howled), refers to creation of silver from tears. It thus cen- 
suressilver. And thus, this sentence by means of censur- 
ing silver, becomes a part of the निपेधवाक्य--वार्हिपि न देयम्‌ 
(silver ought not to be offered in a sacrifice). This very 
fact is stressed in the सूत्र of जैमिनि,-- विधिना त्वेकवाक्यव्वास्तु- 
equa विधोीनां स्युः '——Being construed along with Injunc- 
tion, they would serve the purpose of commending Ghose 
Injunctions. | 
If it be said that the वेदान्त textsare independently au- 
thoritative as the सन्त्रs of the वेद, they should not be like 
“FAs, relegated to the subordinate position of अथवाद and 
thus brought into एकवाक्यता with विधिवाक्य, then we reply— 
That even सन्त्र$ have to form part of some विधिवाक्य. They 
have to enter into some relation or the other with क्रिया, 
either by stating the nature of the action, or the means 
employed in that action. For example. the He4—'gW त्वा’ 
(वाजसनेग्रसंहिता १1१), is used in the chopping of the tree- 
branch, and thus serves the pur; ose of the action of cutting 
( छिदिक्रिया). C/.—प्रयोगसमवेतार्थस्मारकव्वेनेच मन्त्राणां प्रामाण्यादू 
मन्त्राणामपि क्रियासम्बन्धं विना न प्रामाण्यमिति भावः प्रदीप, 
Thus, it is clear that no portion of वेद isuseful unless 
it is somehow or other related to विधिवाक्यड (Injunctions). 
If it be argued—Even in your tata there is a variety 
called उत्पत्तिविधि which merely states the nature of an action 
(कमेस्वरूप) and does not enjoin any action. Similarly, the 
चेदान्त texts might be construed as stating the nature of ब्रह्मन 
(बह्मस्वरूप) and although they do not enjoin any action yet 
they will be विधिवाक्य5, Because, a विधि is not only easi 
qd«—urging towards an action which has not been accom- 
plished—, but also अज्ञातज्ञापक--(९४८००४ that which was not 
known before. And the Vedanta texts teach us about Aad 
which was not known before, hence they willbe उत्पात्तेचिधिऽ. 
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Then we reply—* च परिनिएिते वस्तुस्वरूपे विधिः संभवति, क्रिया- 
विषयत्वाद्‌ fast: I And there can be no injunction with regard 
to an already existing thing, for injunctions have action for 
their object. The general definition of a विधि is that it has 
for its विपय only a becoming which is not yet existent and is 
to be originated (अनागतोत्पाद्यभावविषय एच हि सर्वो विधिरुषेयः । 
--भामती ). This qualification is present in all the 4 kinds 
of विधि$-- उत्पत्ति, विनियोग, अधिकार and प्रयोग, In fact 
these Sorms are inseparable from one another, and these 
विधि varieties can never refer to a thing which is already 
existent. If you ask then whatis the difference between. 
these varieties, then we reply that they differ with regard to 
the arma of their respective atas. For example, the sen- 
tence भसिहोत्रं जुहोति is merely an उत्पत्तिवाक्य in significance, 
because by the sentence अझ्िहांन्नं जुहुयास्स्वर्गकाम:, the विनियोग; 
अधिकार and प्रयाग can be obtained. It is not that in erre ist 
जुद्दाति, the विनियोग, अधिकार and प्रयोग are not present; they 
are present, but as they are obtained from another sentence, 
they are not intended to be expressed by the sentence 
aera Betta, Therefore, a विधि which has भावना (produc- 
tive force) for its विपय, cannot result in the case of an exis- 
tent object. 


Therefore, the Vedinta texts teach only the agent, the 


- deity, etc., required by a ritual. They are thus subsidiary to 


injunctions of rituals. 


If it be arsued—The Veda has two parts. vize SARS 
and ज्ञानकाण्ड, both of them cannot have one and the same 
purport. Therefore, if you make the वेदान्त texts (which form: 
part of ज्ञानकाण्ड) subsidiary to injunctions of rituals (belong- 
ing to कर्मकांड portion of वेद) then you will be violating the 
context—incorporating a thing in a context different from. 
its Own. 


NII pt ttt 
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Then we reply—that the वेदान्त texts have for their pur- 
port the contemplation of the deity, etc., present in their 
sentences. The idea is that that portion of the वेदान्त which 
lays down उपासना of ब्रह्मन will become the मुख्य or the prin- 
cipal part and the other texts will become subsidiary to it. 
उपासना is a क्रिया and that hecomes the principal aim of the 
वेदान्त texts. ART or त्रह्मज्ञान is not the principal subject- 
matter. 

Therefore, ब्रह्मन्‌ is not शासत्रयोनि —Scripture is nop the 
means of knowing प्रदम. 

When this results, then the सूत्रकार replies :— 





तत्तु समन्वयात्‌ ॥१॥१॥४॥ 

तुशब्दः पूर्वेपक्षव्यावृत्त्तथः | WE uds सर्वशक्ति जगदुत्पत्तिः 
स्थितिळमकारणं वेदान्तशास्तरादवगम्यते | कथम्‌ ! समन्वयात्‌ aag 
हि वेदान्तेषु वाक्यानि तात्पयेंगैतस्थायेस्य प्रतिपादकत्वेन समनुगताचि 
८ सदेव सोम्येदमग्र आसीत्‌” ( छान्दोग्य ६।२।१), “एकमेवा- 
द्वितीयम्‌ ” (ggo २।५।१९), “आत्मा वा इदमेक uqui आसीत ” 
( ऐत० २।४।१।१), ' “तदेतद्ब्रह्म ूर्वमनपरमनन्तरमबाह्मम्‌ * , 
© अयमात्मा ब्रह्म agg: (geo २1५1१४); “retard 
पुरस्तात्‌ ” (सुण्ड० २।२।११) इत्यादीनि | न च तद्गतानां पदानां 
रह्मस्वरूपविषये निश्चिते समन्वयेऽवगम्यमाने अथान्तरकल्पना युक्ता) 
भुतहान्यश्रुतकल्पनाप्रसज्ञात | न च तेषां कतेदेवतादिस्वरूपप्रति. 
पादनपरता अवसीयते, “तत्केन कं पश्येत्‌ Ee २।४।१३) इत्यादि- 
क्रियाकरकफलनिराकरणश्षुतेः ।--( भाष्यम्‌) 


But that, because of Harmony—l. i. 4. 
The word ‘but’ is to rebut the prima facie view. That 
war, Omniscient and Omnipotent, the cause of the origi- 
Ade. oel z 
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nation, subsistence and destruction of this universe, is 
known from the Scripture, the Vedanta (alone). How? Be- 
cause of harmony. In all the Vedintas, the sentences run to- 
gether as having for their purport the teaching of this sense: 
“Dear one, existence alone was in the beginning", “One 
alone without a second", ‘The Self, indeed, as one alone, 
was there in the beginning", “This ¡5 व्रह्मन्‌ without cause, 
without effect, without an inside or outside”, ‘“This Self is 
Wald, the experience:of all", “The immortal ब्रह्मन alone is in 
fro’, andsoon. And when for the words occurring in 
these sentences the ascertained harmony is understood 
to refer to the nature of He, it is not proper to assume ano- 
ther sense, for that would result in rejecting that which is 
directly stated; and assuming that which is not directly 
stated. Nor can we conclude that their purport is to 
teach the nature of the agent, the deity, etc., because there 
are scriptural passages like “Then by what and whom could 
one see?" which refute action, causal condition and result. 


ped 


NOTES 


ससन्वय is सम्यगन्वय-£प] or right relation, harmony, 
That is, there is harmony in the तात्पय or purport of all 
the वेदान्त texts: Now how do you determine the तात्पर्य ?-- 
Thus — 
उपक्रमोपसंहारावम्यासो5पू्वता BVA | 
अवादोपपत्ती च लिङ तात्पर्यनिर्णये ॥ 


According to मीमांसा writers, there are seven things 
necessary tO determine the तात्पर्य of any work. They are 
(1) उपक्रम beginning, (2) उपसंहार conclusion, (3) भभ्यास re- 
petition, (4) ल पूर्वता newness, (5) फल result, (6) ate praise 
or censure and (7) उपपत्ति logic. ; 





‘ 
| 
| 
: 
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Now according to these 7 items, it can be shown that the 
‘entire चेदान्त points outto AGT. Inthe छान्दोग्य we see the 
-उपक्रम. उद्दालक teaches his 507--संदेव सोम्यदमग्र आसीत्‌ (5.3.3). 
Starting the teaching of:z&, the father concludes (उपसंहरति) 
_ऐतदात्म्यांमदं सर्वस्‌ (छा. दाटा७-१३ ). TARIH is repeated 9 times 
there. Thisis अभ्यास. The अपूर्वता lies in this that त्रह्मन' who 
is devoid of form etc., isto be known only by means of ' 
the वेदान्त and not by any well-established means of know-: 
ledge like प्रत्यक्ष, etc. The फल or result of त्रह्मलञान is laid dawn 
{0 तस्य तावदेव चिरं यावन्न विमोक्ष्ये नथ संपत्स्ये--111९ only delay in: 
his becoming त्रह्मन is due to his body. As soon as the body 
is destroyed, he will become ब्रह्मन्‌. The अथवाद or praise is 
illustrated in येनाश्रुतं श्रतं भवति etc.—that by means of which 
even unheard-of thing is heard, is त्रह्मन्‌, उपपति or reasoning 
isillustrated in यथैकेन gaa सर्च wat विज्ञातं भवाति, etc. 
This उपपति proves that बदन is changeless and itis only the 
प्रकृति which is changing (स विकारा). When by these Rss we 
determine that the तात्पर्यं 0 all the वेदान्त texts ऽ ग्रह्मन्‌, then 
if you try to assume another sense, then there would arises 

the faults of agia and अश्वुतक्पना. 


Now, the objector had said that the वेदान्त texts. are like 
adata sentences. They, in reality, reveal the nature of the 
agent, the deity, etc. and hence, these चेदान्त texts are subsi- 
diary to क्रियाविधि or the कमेकाण्ड portion of the वेद. 

This is now refuted by the श passage तत्केन कं TAT. 


Here action, causal condition and result are refuted. 





न च परिनिष्ठितवस्तुस्वरूपर्वेऽपि प्रस्यक्षादिविषयत्वं ब्रह्मणः, 
‹ तत्वमसि ' इति त्रह्मात्मभावस्य शाख्रमन्तरेणानवगम्यमानत्वात्‌ । .. 
रत्तु देयोपादेयरहितत्वादुपदेशानथेक्यमिति, नैष दोषः; EA- 
या देयशून्यन्रह्मास्मताचगमादेव सकेछेशप्रहरणातपुरुषा्थसिद्धेः | देवतादि- ` 
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प्रतिपादनस्य तु स्ववाक्यगतोपासनायस्वेडपि न कश्चिद्िरोधः | न तु 
तथा त्रह्मण उपासनाविधिशाषस्वं संभवति, एकत्वे हेयोपा देयशून्यतया 
क्रियाकारकादिद्वैतविज्ञानोपमदीपपत्तेः | न हि त्रह्मैकत्वविज्ञाने नोन्मथिः 
तस्य ट्वेतविज्ञानस्य 4 नः सँमवोऽस्ति, येनोपासनाविधिशेषत्वे ब्रह्मणः 
प्रतिपाद्येत | यद्यप्यन्यत्र वेदवाक्यानां विधिसंस्पशिमन्तरेण प्रमाणत्वं न 
इष्टम्‌ , तथाप्यात्मविज्ञानस्य फलपयंन्तत्वान्न तद्विषयस्य WAST 
MAA शक्यं प्रत्याख्यातुम्‌ । न सानुमानगम्यं शास्त्प्रामाण्यम्‌ , 
Darran हृष्टं निदशनमपेक्षेत | तस्मास्सिद्ध ब्रह्मणः शास्रप्रमाणकत्वम्‌ | 
——( साष्यम्‌ ) 


Nor again can Hea, though itis of the nature of an 
already existent thing, become an ‘object of perception, 
etc., because, that Aw is Self, as stated in "That thou art”, 
cannot be grasped except by the Scripture. As for what has 
been said that the teaching of त्रह्मन is futile as it is devoid of 
what is to be rejected or accepted, it is not a defect; because 
the attainment of a human goal results even from the reali- 
sation of the Self as ब्रह्मन which is devoid of what is to be 
rejected or accepted, as it (this knowledge) leads to the de- 
struction of all hindrances. Ás regards the passages teaching 
the deity, etc. there is no opposition even to their standing 
in subordinate relation to contemplation mentioned in their 
owntexts. Butitis not possible in the case of ब्रह्मन्‌ that it is- 
subsidiary to the injunction of contemplation; because, 487, 
being one and devoid of what is to be rejected or accepted, 
itis intelligible that all conception of duality in the shape of 
action, causal condition, etc. is quashed. Conception of dua- 
lity once quashed by the knowledge of the oneness :0f siet. 
cannot rise again, and so no longer be the cause of Fa, 
being looked upon as subsidiary object to the injunction of. 
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eontemplation. Although in other places the Vedic texts are 
not seen to be authoritative unless they are connected with 
injunctions, yet, since the knowledge of the Self culminates 
in the fruit, the authoritativeness of the Scripture conveying 
the knowledge of the Self cannot be denied. And, moreover, 
the authoritativeness of the Scripture is not understood 
through inference, in which case it would be dependent 
on instances observed elsewhere. Therefore, it is established 
that the authority for zt is the Scripture. 


NOTES 


In the qqa it was said that Ha4, being an already exis- 
‘tent thing is knowable through such means of knowledge as 
MAA or अनुमान. व्रह्मन्‌ is not taught by Ara alone. To this 
the भाष्यकार replies that it is impossible to realise the iden- 
tity of ब्रह्मन्‌ and ARA by any such प्रमाण as AG or अनुमान. 
The realisation is possible only through शास्त्र-तत्वसासि. 

Now the second argument of the पूदेपाक्षिनू was that as 
the वेदान्त texts teach ब्रह्मन्‌ which is devoid of what is to be 
rejected or accepted, so these texts do not lead to human 
goal. To this the भाण्यकार replies that there is पुरुषपाथसिद्धि, 
because the knowledge of ब्रह्मन्‌ leads to सर्चेकशनाश. And 
whatis पुरुपार्थ if not दुःखनिवृत्ति and gale? In विधिवाक्यड the 
attainmennt of पुरुषाथ is very indirect. You have first to 
understand the sense of the injunctions, then act according 
to them and then only you reach your. goal. Butin the 
वेदान्तवाक्य5 like तत्वमसि, the moment you have realised their 
truth, you reach your goal, You have not to perform the 
intricate actions, as you have to do in Sacrifices. Cf. 
the भामति-- 


एतदुक्तं मचति--द्विविधं हीप्सितं पुरुपस्य; agna, यथा 
आमादि; किंचिव्पुनः प्रा्मपि भ्रमवक्षा दप्नासमित्यवगततस्‌ , यथा स्व- 
वावन ग्रेवेयकम | एवं जिहासितमपि द्विविधम्‌; किंचिदहीनं जिहासति, 


: 102 वेदान्त LEADS TO परुपार्थसिद्धि . [Regresar 
` यथा i 
ue d ir itm जिहासति, यथा चरणाभरणे 
जे हि र GRAN च बाह्योपायाइुष्ठान- 
c त्‌ तढुपायतत्त्वज्ञानादस्ति पराचीना (subsequent) अनुष्ठानापेक्षा॥ 
न जातु ज्ञानमात्र वस्त्वपनयति। न हि सहस्रमपि रज्जुप्रत्यया वस्तुसन्तं 
फणिनसन्यथयितुमीशते Aaa तु प्रेषिषतजिहासिते तत्त्वसाक्षात्कार- 
sd बाद्याचुष्टानानपेक्षेणेच राक्येते शाप्तुमिच हातुमिव | समारोपितमात्र- 
जवेते हि ते, समारोपितं च aware: समूलघातमुप३नतीति | 
तथेह्ीप्यविद्यासमारोपितजीव भावे त्रह्मण्यानन्दे वस्ततः भोकद॒ःशखादिरहिते 
समारोपित॒निवन्धनस्तदूभावः ‘arama ? zfü वाक्यार्थतरवज्ञानाव, 
अचरगतिपयन्तात्‌ (culminating in realisation) निचर्तते। agit 
प्रा्मप्यानन्डरूपं अप्राप्तमिव aa अबति; त्यक्तमपि शोकदुश्खादि 
अत्यक्त्ताभिव व्यक्तं भवति। तादिदसुक्तम्‌--त्रह्मास्माचगसादेच जीवस्य 
adsa, सवासनस्य Aqata (of error together with its. 
impressions)—u हि fere जन्तूनतः झेशः--तस्य प्रकर्पण ATT, 
gender ढुःखनिव्ृत्तिसुखप्रापिलक्षणस्य सिद्धेरिति । 


As regards the argument of the घूर्वेपक्षिन्‌ that वेदान्त texts 
teach deity and hence they are subordinate to the क्रिया of 
उपासना (contemplation), we ask: Are all the वेदान्त texts 
उपासंनागतदेचतादिप्रतिपादक (teaching the deity, etc. required, 
in contemplation) orsome? If you say only some, then we 
agree. We have no objection to वेदान्त texts being subordi- 
nate to उपासनाविधि in such cases as ' आत्मेत्येवोपासीत , 

. आत्मानसेच छोकसुपासीत ', because, here the deity taught is 
आत्मन्‌ alone and not ब्रह्मन्‌. In such cases there 15 उपासनागत- 
 देवतादिप्रतिपादकर्व. But if you say, that al] चेदान्त texts are 
डपासनागतदेवतादिश्नतिपादक, then we say, No. For the वेदान्त 
texts like सत्यं ज्ञानमनन्तं ब्रह्मन्‌ which lay down no injunctions;. 
"which do not tell us to reject or accept something, but teack 
‘of the oneness of AAF without a second, cannot lead to 
'डपासना, उपासना really depends on the establishmnet of dif- 
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difference in the shape of उपास्य, उपासक, उपासना, etc. This 
उपासना is not possible in ब्रह्मन which is devoid of all differ- 
ences and is to be known only-through the वेदान्त. Hence the 
चंदान्त-texts cannot be subsidiary to the injunctions of उपासना « 


If you say that whenever द्वेतज्ञान or knowledge of dua 
lity will reappear, then the वेदान्तड will become subordinate to 
garanti, then we reply that once the knowledge of duality 
is destroyed by the usa विज्ञान, it can never reappear. (dence; 
the वेदान्तवाक्यs cannot be subo rdinate to उपासनाविधि. 


Obijection:—If the वेदान्त texts can become authoritative 
without being of the nature of injunctions, then why should 
not the Vedic sentences like सोऽरोदीत्‌, which do not refer 
to any fata and which ‘refer to things towards which one 
should be indifferent, be authoritative? The fruit of autho- 
ritativeness is not only thedesire to reject or accept some- 
thing; even the desire to remain indifferent can be its fruit. 
Therefore, we should not try to connect सोऽरोदीत्‌ with the 
prohibitory injunction aÑ न देयम. 


Reply :—The real position is this that the entire Veda; 
being dependent on the injunction स्वाध्यायो5ध्येतव्य: (one 
shouid study one's own Veda), is a means to पुरुषार्थ (human 
goal There is notevena single letter which should be 
अपुरुपार्थ; how can, then so many words—atstteta—be 
अपुरुपार्थं ? In these sentences, the human :goal is not appre- 
hended by mere understanding of their sense,as is the case 
in the वेदान्त texts. Therefore, सोऽरोदीव्‌, desiring to gene- 
rate human goal, stands in expectancy of something else to 
complete its sense. Again, the prohibitory injunction 4 
qui न देयस्‌ is also expectant of censure of that which it pro- 
hibits; otherwise an intelligent person cannot turn away 
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. from it. Therefore, a mutual syntactical relation (समन्वय) 
is brought about between the two sentences, through the 
channel of censure implied ‘secondarily. But in the वेदान्त 
texts there is no such dependence on human goal. Because, 
from the yery comprehension of their sense, without depen- 
dence on anything else, the supreme पुरषार्थ is attained. 


[f it be further asked— Well, no other part of the Veda 
is considered to be authoritative unless it is connected with 
the junctions. Why should then वेदान्त alone, without being 
connected with ‘injunctions, be regarded as ‘authoritative? 
—We reply—* चानुमानगम्यं etc. The प्रसाण$ (means of valid 
knowledge like प्रत्यक्ष, etc.) are authoritative in so far as they 
generate a piece of knowledge which is अबाधित (not sublated 
subsequently), धनधिगत (not already acquired) and etg 
free from doubts). This authoritativeness of the प्रमाण is in- 
trinsic; it is not dependent on any प्रमाण like अनुमान, etc. It is 
known to us from the result. That is, seeing the resultas a 
piece of अवाधितानांधगतासंद्ग्धि knowledge we - presume (by 
झथापात्त) that the generating cause of this knowlenge must 
be valid means (प्रमाण), These SATs do not depend on any 
other Watts, not even the above-mentioned अर्थापत्ति, other- 
wise there will be भन्योडन्याश्रय (reciprocal dependence). The 
authoritativeness of the प्रमाण5 will depend on भर्थापत्ति, and 
the authoritativeness of अर्थापत्ति, (being a प्रमाण) will depend 
on the authoritativeness of Ams. Hence, we have to admit 
the स्वतःग्रासाण्य (intrinsic authoritativeness) of the SAs. 
Similaris the case of the वेदान्त texts in respect of Aad. 
Hence their authoritativeness in respect of A&F, results with- 
out the need of an example. Otherwise, since we do not find 
any other इन्द्रिय manifesting colour, it would follow that 
चक्षुस also could not manifest colour. Therefore, the वेदान्त 
texts are र्वतःम्रमाण. 
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अन्नापरे प्रस्यचतिछन्ते-यद्यपि शाह्रप्रमाणकं Fa, तथापि प्रति- 
यत्तिविधिविषयतयैव शास्नण त्रस समप्येते; यथा यूपाहवनीयादीन्य- 
'लौकिकान्यपि विधिशेषतया ms समप्येन्ते, Tall कुत एतत्‌? 
प्रवृत्तिनिवृत्तिप्रयोजनपरत्वाच्छाख्स्य । तथा हि शास्तरतात्पयंविदामलु- 
ऋ्रमणम्‌-' दृष्टो हि तस्यार्थः कमोबबोधनम्‌ ' (शावरभाष्य- १।१।१) 
इति | ` चोदनेति क्रिआ्रयाः प्रवर्तेक ब चनम्‌ ' (शावरभाष्य-१।१।२), 
: तस्य ज्ञानमुपदेश: ' (जै० go UUA), ` तद्भूतानां Guns 
समाम्नायः? (So go १।९।२५), ' आम्नायस्य क्रियाथेत्वादानथ- 
क्यमतद्थोनाम्‌ (Se qo १।२।१) इति च। अतः पुरुषं 
कचिट्टिषयविरेषि प्रवतेयत्कुतश्चिद्विषबविशषान्निवतेयचा्थेवच्छास्रम्‌ | 
तच्छेपतया चान्यदुपयुक्तम्‌। तत्सामान्याद्वेदान्तानामपि aaa 
स्यात्‌। सति च fae, यथा स्वगादिकामस्थाप्मिहोत्रादिसाधन 
विधीयते, एवममृतत्वस्तवका मस्म ब्रह्मज्ञानं विधीयत इति युक्तम्‌ | 

नन्विह जिज्ञास्यतैलक्षण्यमुक्तम्‌-कर्भ्ाण्डे भव्यो धमो जिज्ञास्यः; 
इह्‌ तु भूतं Radi ब्रह्म जिज्ञास्यमिति | तत्र धर्मज्ञानफलादनुष्ठान- 
सापेक्षाहिलक्षण त्रह्मज्ञानफलं भवितुमहेति | 

नाहत्येबं भवितुम्‌ , कार्यविधिप्रयुक्तस्येव ब्रह्मणः प्रतिपाद्यमान. 
स्वात्‌। “ आत्मा वा अरे द्रष्टव्यः ! (Teo ४।४।६); ` य ATAT- 
पहतपाम्गा...... qaga: स विजिज्ञासितव्यः › (sre ८।७।१), 
* आत्मेत्येबोपासीत (ggo १।४।७); ५ आत्मानमेंब छोकसुपासीतः' 
(eo १।४।१५), ' ब्रह्म वेद . ब्रह्मेव waft’ (मुण्ड० ३।२।९, ) 
इत्यादिषु विधानेषु सत्सु, ` कोऽसावात्मा ?? ` किं तद्‌ ब्रह्म! 
इत्याकाङ्क्षायां तस्स्वरूपसमर्पणेन सर्वे वेदान्ता उपयुक्ताः नित्यः 
uds: want foot नित्यशुद्धवुद्धमुक्तस्वभाबो विज्ञानमानन्दं 
sup ' इत्येवमादयः। तदुपासनाच्च MEENA मोक्ष! फलं 
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भविष्यति । कतेव्यविध्यननुप्रवेशे तु वस्तुमान्नकथने दानोपादाना- 
संभवात्‌ ' सप्तद्वीपा वसुमती ', ' राजासौ गच्छति ' इत्यादिवाक्‍्यवद्दे- 
दान्तवाक्यानासानथेक्यमेव स्यात्‌ । 


ननु वस्तुमात्रकथने5पि ‹ रञ्जुरियं नायं सपः’ इत्यादी भ्रान्ति- 
जनितभीतिनिवतेनेनाथवत्वं दृष्टम्‌ । तथेहाप्यसंसायोत्मवस्तुकथनेन 
ससाहिवश्रान्तिनिवतेनेनार्थवत्त्वं स्यात्‌ | 


स्यादेतदेवम्‌ , यदि रज्जुस्वरूपश्रवणमात्रेणेव सपश्रान्तिः, संसा- 
रित्वश्रान्तित्रह्मस्वरूपभ्रवणमात्रेण निवर्तत ag निवतंते; Sr 
त्रह्मणो5पि यथापूर्वं सुखदुःखादिसंसारिधमेद्शेनात्‌ , ` श्रोतव्यो 
मन्तव्यो निदिष्यासतव्यः ? इति च श्रवणोत्तरकारयोमनननिदिष्या- 
सनयोविधिद्शनात्‌ । तस्मारप्रतिपत्तिदिधिविषयतयेच शास्त्रप्रमाणकं 
त्रह्माभ्युपगन्तव्यमिति । --( भाष्यम्‌ ) 


Here others raise the following objection:—Although: 
the authority for त्रन्‌ is Scripture, yet the latter intimates. 
AT only as the object of the injunction of realisation; just 
as the sacrificial post, the भाहवनीय fire, etc., even though they 
are supramundane, are intimated by the Scripture as subsi- 
diary to an injunction. Whence is this? Because, the Scrip- 
ture has the purport of either instigating to action or restrain- 
ing from it. So indeed is the quotation from those who know 
the purport of the Scripture: —"The purport of the Veda is 
seen to be what is called the teaching of ritual’, ‘An injunc- 
tion is a statement which prompts to action’, ‘Of this (viz., 
the ritual) the knowledge comes from an injunction’, ‘Of 
(words) denoting those (existent things), there is relation with 
that whose purport is ritual’, ‘Since the Scripture is for the 
purpose of ritual, there is futility for whatever hus not that 


Liiv, समन्वयाधि०] USEFULNESS OF THE वेदास्त TEXTS 107 


purpose’. Therefore, the Scripture can be purposeful only: 
if it prompts a man towards a particular object and re- 
strains him from a particular object. Other passages are: 
useful (only) as subsidiary thereto. And because of simila- 
rity (viz. the वेदान्त texts also belong to the वेद), the वेदान्त 
texts also can be purposeful only in the same way. And i 
their (i.e. of the वेदान्त texts) aim is injunction, then just a* 
अश्िद्दान्र, etc, are enjoined as the means for him who is desir 
ous of the heavenly world, so the knowledge of agis en- 
joined as means for him who is desirous of immortality: this- 
stands to reason. 


(Somebody might object)—Here the distinctness of 
what is desired to be known has been stated : The object of 
inquiry in the कर्मकाण्ड (the ritual section) is the Religious. 
Duty which is to come into being; but here (in the चेदान्न)' 
the object of enquiry is He, whichis already existent, which. 
is eternally fulfilled. Of these, the fruit of the knowledge 
of zz. should be distinct from the fruit of the knowledge: 
of Religious Duty which requires an observance. 


(Then we reply)—lt cannot be so, forse is taught 
only as connected with injunctions of actions. 'Verily, the 
Self is to be seen’; ‘The Self which is free from sin......that 
should be searched, that should be desired to be known; 
‘Contemplate as the Self alone’; ‘Let a man contemplate the 
Self only as his true state’; ‘He who knows प्रहन्‌ becomes: 
ब्रह्मन्‌ -- there being such injunctions, when there is a desire to- 
know, ‘who is this Self ? ‘what is that ब्रह्मन्‌ २१, the entire वेदान्त 
is useful in setting forth 38S/s nature :—that Hed is eternal, 
omniscient, all-pervading, eternally contented, eternally 
pure, intelligent and free by nature, knowledge, bliss and 
so on. From contemplation of that (ब्रन) will result 
the invisible fruit, final release as seen from the Scripture.. 
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If they were not to form part of injunctions of something to 
‘be done and if they be mere statements of fact, since there 
can be neither rejection nor acceptance, there would only be 
futility for the वेदान्त texts, as for the statements, "Ihe earth 
‘has seven islands’, ‘Here goes the king’. 


(If it be said), well, even in the case of a mere statement 

Of fact like “This is a rope and not a snake’ etc., purposeful- 
ness is seen through the removal of fear caused by delusion. 

"Similarly, here also, by the statement of the fact of the Self 
not being a transmigrator, there may be purposefulness 


through the removal of the delusion of his being a trans- 
migrator. 


(Then we reply): It would have been so, if the delusion 
of his being a transmigrator could be removed by merely 
‘hearing about the nature of Wat, like the delusion of snake 
by merely hearing about the nature of the rope. But it is not 
‘removed; for we observe that even those men who had 
heard of व्रह्मन्‌ are found to be posssesed of the attributes of 
a transmigrator, as happiness and misery as before; and be- 
‘cause we find an injunction of reflection and contemplation 
“subsequent to hearing in the passage. ‘He is to be heard, to 
be reflected on and to. be contemplated’. Therefore 3&7 
-should be admitted to have Scripture as authority only as the 
-content of an injunction of realisation. 





NOTES 
Here some sWiwms raise the objection :— We grant 
that "gis &ITGUTHTUUE, but ATEA teaches FAT as the object of 
अतिर्पात्तावधि (the injunction of contemplation or realisation). 
The चेदान्तशास् doesnot teach us independent त्रन्‌ but as 
dependent on उपासनाचिधि, just as the वेद teaches us of यूप 
-and भाहवनीय as connected with some tatafa, A यूप (or 
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sacrificial post) and the भाहचर्नाय fire are not commonly used 
by people; they are अलौकिक (supra-mundane). Without: 
reading the शाख (here वेद) their nature cannot be under- 
stood. But the tq teaches about them as parts of some 
क्रियाविधि, Had they not been connected with some कम, the- 
चेद्‌ could not have taught about them. Therefore, even. 
already existing things, things which can be comprehended 
by perception or inference, are taught as connected with 
some कमे or क्रियाविधि. In the वेद्‌ we learn यूपे पझुं Cer 
Here arises the question— What is यूप? Then the वेद itself. 
tells us— यूपं तक्षति, यूपं अष्टात्रीकरोति-2 यूप is a piece of wood- 
which is cut so as to have eight sides. Similarly, there is. 
another विधिवाक्य शाहवनीये जुहोति, And the वेद teaches us 
the nature of भाहेवर्नाय as the fire taken out of गाहपत्य for 
sacrificial purposes (गाईँपस्यादाइचर्नायं ज्चलन्तमुद्ध रेत्‌ ). Similarly 
the चेदान्त texts declare that व्रह्मन्‌ ought to be contemplated. 
Here arises the question— What is व्रह्मन्‌? Then the वेदान्त 
texts define him as सत्यं शौनमनन्तं ब्रह्म, Therefore, the वेदान्त 
texts teach AT as connected with उपासनाचिधि, 


If it be asked—How do you say that? Then we reply:— 
The purpose of शास्त्र is to teach sq or ff prompting 
towards an action or restraining from anaction. As itis. 
said— 

प्रवृत्तियाँ निवृत्तिवां नित्येन कृतकेन चा। 
पुंसां येनोपदिइयेत तच्छा्रम भिधीयते i 


(Engaging in or cessation from activity in respect of the 
obligatory or the occasioned actions, that by which these- 
are taught to men is called a शास्त.) Mere statement of fact. 
is not the purpose of शास्र. And this Tats or निवृत्ति is known 
from a कार्य or क्रिया, ie., an action. Hence, *ITW teaches. 
क्रिया or SH, and ब्रह्मन is also a part of कार्य or action. This- 
view is supported by the sayings of the माीमांसकऽ इष्टो हि 
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- तस्यार्थः कर्मावबोधनस्‌ (i.e. "Tw teaches us only क्रिया and not 
-mere facts); चोदनेति क्रियायाः प्रवतेके वचनम्‌ (in the सूत्र--चोदना- 
-कक्षणोऽथो घर्मः, the word चोदना means a statement which 
prompts a person to action); तस्य saga: (that, which 
‘imparts knowledge about धर्मे which is क्रियात्मक, is उपदेश 
or विधियाक्य ); तद्सुतानां क्रियार्थेन समान्नायः (the words which 
-denote already existent things, सिद्ध or भूतवस्तु5, they are all 
connected with some action); आम्नायस्य क्रियाथैस्वादानर्थक्यमत- 
-दर्थांनाम (as the purpose of the वेद is action, the words -which 
do not denote an action are futile). Therefore, शस is 
purposeful only when it teaches sg! or निवृत्ति. Those 
-portions of शTस which do not teach ग्रवुत्ति or निवृत्ति can be 
purposeful if they enter into some relation with प्रघातिनवात्ति- 
` प्रक or विधिनिपेधात्मक दाख, The वेदान्त texts also form part 
of the चे. Hence, onthe similarity of the other चेदवाक्यऽ, 
-the वेदान्त texts also will be purposeful if they are क्रियात्मक. 
And when the areae also has its aim the injunctions, then 
यथा स्वगोदिकामस्याभिद्दोत्रादिसाधनं पिधीयते, पवमस्ततस्वकामस्य 
-ब्रह्मज्ञान चिघीयते. 


Here the objector says :—There is a difference between 
शर्सजिज्ञासा and त्रह्मजिज्ञासा. Had they been one, then what was 
-the necessity of composing two different Was? Therefore, 
the जिज्ञास्य of कर्मकाण्ड is different from the जिज्ञास्य of MARNE 
and their fruits are also different. Hence, f0r सुक्त, the फल 
of ज्ञानकाण्ड, ज्ञान cannot be regarded as a क्रियात्मक means. If 
मुक्ति were also brought about by a क्रिया, then how will it 
differ from यज्ञकमंफल which is brought about by a क्रिया? 
And if फर्मफल were not different from शानफल, then कर्म also 
mill not be different from ज्ञान. 


To this the reply is—It is not es It cannot be proved 
that like «me, the ज्ञानफल is not (matsa (brought about by 
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an action). The वेदान्त texts themselves teach व्रह्मन्‌ as occa- 
sioned by an injunction about something to be done. Cf.— 
आत्मा वा करे FET: etc. These are चिधिवाक्यऽ or injunctions. 
Therefore, when the questions arise— Who is that आत्मन्‌ ? 
What is that त्रन्‌? Then the वेदान्त texts tell us about the 
nature of MAF and ब्रह्मन्‌. And herein lies their purpose- 
fulness. The वेदान्त texts like नित्यः सर्वज्ञः, etc., by teaching 
us the nature ० त्रह्मनू answer the two questions stated above. 
As a result of त्रह्मोपासना, a person gets मोक्ष, a fruit which is 
taught in the शास्र and not known otherwise. If the वेदान्त 
‘texts do not form part of an injunction of something to be 
done, then they will be mere statements of facts like 
सप्तद्वीपा Agata, राजासौ गच्छांत, and hence purposeless. 


An objector further remarks :—Even though the वेदान्त 
texts merely state an already existing thing (i.e. 3&7) and do 
not teach anything which can form part of an injunction to 
do something, yet they can be purposeful inasmuch as 
they remove the संसारिष्वआन्ति from the असंसार्यास्मन्‌ ; just as 
the statement रज्जुरियम्‌ , नायं सर्पः removes the fear due to 
std. 7 


To this the reply is :—We could grant this, if just after 
hearing about बह्मन्‌ , the संसारस्वश्रान्ति from असंसायोष्सन्‌ 
could be removed, as just after hearing रञ्जुरियम्‌, नायं सपः, 
the भीति (fear) due to adani% is removed. But our experi- 
ence is different. Even after studying the वेदान्त texts 
people are seen to suffer from सुख, दुःख, etc.. the attributes 
of संसारित्व, as they used to suffer before. Moreover, if 
श्रवण alone were to lead to मुक्ति! then the aRt ‘passage will 
not lay down मनन and निदिध्यासन as subsequent to श्रवण, 
Therefore, बद्यन should be admitted to have the Scripture as 
authority only as connected with an injunction of realisation 
or contemplation. 
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To this lengthy पूर्वपक्ष, the भाष्यकार replies in the next 
passages. | 


अत्राभिधीसते-न, कमेत्रह्मविद्याफल्योरबेलक्षण्यात्‌ | शारीरं वाचिक 
मानसं च कमे श्रुतिस्मृतिसिद्धं थमोख्यम्‌ , यद्विषया जिज्ञासा 
। अथातो घःजिज्ञासा ' इति सूत्रिता | अधर्मोडपि हिंसादिः प्रतिषेध- 
चोद्नाळक्षणस्वाञ्जिज्ञास्यः परिहाराय | तयोग्रोदनालक्षणयोरथोनथे- 
Ga: फले TIN सुखदुःखे शरीरवाडानोभिरेवोपसुज्यमाने 
विषयेन्द्रियसंयोगजन्ये ब्रह्मादिषु देहवत्सु स्थावरान्तेषु असिद्धे। 
भनुष्मत्वादारभ्य त्रह्मान्तेषु देहवत्सु सुखतारतम्यमुश्रयते | ततश्च 
तद्वतो पैसेस्यापि तारतम्यं गम्यते | घर्मतारतम्यादृधिकारितारतम्यम्‌ | 
प्रसिद्धं चार्थत्वसामथ्येविद्रत्तादिकतमधिकारितारतम्यम्‌। तथा च 
यागाद्यनुष्ठायिनामेव विद्यासमाधिविशेषादुत्तरेण पथा गमनम्‌, 
केवडैरिष्टापूर्वदृत्तसाधनैथूंमादिक्रमेण दक्षिणेन पथा गमनम्‌ , तत्रापि 
सुखतारतम्यम्‌ , तत्साधनतारतम्यं च शास्त्रात * यावत्संपातसुषिरवा ˆ 
इत्यस्माद्रम्मते | तथा मनुष्यादिषु स्थावरान्तेषु सुखलवश्वोद्नालक्षण- 
घर्मसाध्य एवेति गम्यते तारतम्ग्रेन वर्तमानः । तथोष्वगतेष्वधोगतेषु 
च देहवत्सु दुःखतारतम्यदशेनात्तद्वेतोरधमेस्य प्रतिषेधचोदनालक्षणस्य 
तदनुष्ठायिनां च तारतम्यं गम्बते। एवमविद्यादिदोषवतां amad- 
तारतम्यनिमित्तं शरीरोपादानपूर्वकं सुखदुःखतारतम्यमनित्यं संसाररूपं- 
भ्वतिस्मृतिन्याअप्रसिद्धमू । तथा च श्रुतिः नह वे सशरीरस्य Ad: 
प्रियाप्रिययोरपहतिरस्ति' इति अथावर्णित संसाररूपसनुबदति | 
८ शरीरं वाव सन्तं प्रियाप्रिये स्पृशतः? (छा० CIRI) इति 
परियाप्रियस्प्चनप्रतिषेधाचोदनालक्षणधमेकायेत्वं मोक्षाख्यस्याशरीरस्वस्य 
प्रतिषिध्यते इति गम्यते | धर्मकायेत्वे हि प्रियाप्रियस्पशेनप्रतिषेघो नोप- 
पद्येत | अशरीरत्वमेच धर्मकार्यमिति चेत्‌ , न; Tea स्वाभाविकत्वात्‌. 
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"अशरीर इारीरेषु अनवस्थेष्ववस्थितम्‌ | महान्तं विभुमात्मानं 
मत्वा धीरो न शोचति? (meo २।२२), 'अप्राणो ह्ममनाः शुभ्र: ! 
(Bo २।१।२), ' असङ्गो ह्ययं पुरुषः’ (ggo ४।३।१५) 
इत्यादिश्रुतिभ्मः | अत एवाचु्ठेयक्मेफलुचिलक्षण मोक्षाख्यमशारीरत्वं 
नित्यमिति सिद्धम्‌ ।--(आष्यम्‌ ) 


To all this we reply: No, because of the dife rent 
nature of the knowledge and fruit of ritual and त्रन्‌. ४६८००) 
performed by body, speech and mind is what is called the 
Religious Duty, as established in the चेद and €ut&s, and the 
enquiry about which is declared in the aphorism ‘Then there- 
fore, the enquiry into Religious Duty’. Vices (अधम) also 
like killing, etc., are objects of enquiry for rejections, being 
defined by prohibitory injunctions. The fruits of the Religi- 
ous Duty and Vices (घर्म), which are defined by injunctions 
and which are good and evil respectively, are perceptible 
happiness and misery which are experienced through the 
body, speech and the mind, generated by the contact of 
sense-organs with objects and are well known ( to affect all ) 
from at down to the immovable objects. ‘The Scripture 
declares the gradation of happiness in all corporeal beings 
from men upward to Hat. And therefrom, is understood 
the gradation of its cause viz., merit. From the gradation 
of merit follows the gradation of the persons qualified ( to 
perform acts of Religious Duty). And the gradation of the 
persons qualified brought about by desire for fruit, capacity, 
learning, etc., is well-known. Thus only those who perform 
sacrifices, etc., can go by the northern path (of the Sun) on 
account of the excellence of their knowledge and meditation; 
while minor offerings, works of public utility and alms, only 
lead through smoke and the other stages to the southern path. 
Here also the gradation of happiness and the gradation of 

ब्र.च.--3 
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its means are known from this text of the Scripture—‘And 
having lived there till their works are consumed.’ Similarly 
it is understood that the smallest happiness which is enjoyed 
by beings starting from man down to inanimate beings, is 
generated by Religious Duty as defined by injunctions, and . 
that it (i.e. happiness) exists in gradations. In the same way, 
seeing gradations of misery in higher'and lower embodied 
creatures, we understand the gradation of its cause, viz., 
vice?Js defined by prohibitory injunctions. Thus, in the 
case of those who have the defect of Nescience, etc., the 
gradations of happiness and misery, which have for their 
antecedent embodied existence, which are generated by the 
gradations of merit and demerit, which are non-eternal and 
of the nature of transmigration, are well-known from श्रुति, 
स्मृति and reasoning. And thus the Scripture,—‘As long as he 
is in the body he cannot get freefrom pleasure and pain, 
restates the nature :of transmigration as described above 
From ‘when he is free from the body ‘then neither pleasure 
nor pain touches him’, which denies the touch of pleasure or 
pain, we learn that the unembodied state called ‘final release 
(मोक्ष) is declared not to be the fruit of Religious Duty 
as defined by Vedic injunctions. For, if it were the fruit of 
Religious Duty,§the denial of the touch of pleasure and pain 
would be unintelligible. If you say that the unembodied 
state itself is the fruit of Religious Duty, then we reply, No; 
because it is natural, as understood from the श्रुति texts :— 
‘The wise who knows the Self as bodiless within the bodies, 
as unchanging among changing things, as great and omni- 
presents does never grieve’; ‘He is without breath, without 


mind, pure’; ‘This Self is indeed non-attached’. Hence it is 
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that the unembodied state called final release, which is 
different from the fruit of the ritual to be Observed, is esta- 
blished to:be eternal. 

NOTES 


The author of SZ says :— Well, Mr. Cbjector, all 
what you have said about the वेदान्त texts being subsidiary to 
snaa will lead to the अनित्यत्व (non-eternality) of मोक्ष. 
(which is absurd). Now, tell me, is the fruit of Vedic 
actions नित्य or Ss ? If you say नित्य, then the happiness 
arising out of ज्योतिष्टोम (enjoined by धर्म) and the hell arising 
out of हिंसा (actuated by अधर्म), both of these things will be- 
come eternal. Not only this but the fruits of diferent sorts 
of actions (for instance,being born as an animal or becoming 
a god in heaven) will become similar, because all of them 
are caused by actions. This will lead to your ‘denial of 
gradation or तारतम्य between the fruits. You must, there-. 
fore, tell the cause of different gradationsin being born as 
an animal or a god after death. If you say that these grada- 
tions are based upon the gradations of घस and अधमं then you 
will contradict yourself. For, धर्म or eta both being taught 
by Veda, have ‘taught by Veda’in common. Then how can 
there be any difference in the degree or gradation between 
them? If you say again that this gradation is due to the 
difference of grades among the अधिकारिन्‌5 (eligible persons), 
then it will mean—that asthe performances of घ्म and अधमं 
by different भाषिकारिन्‌ू$ are caused through the body, speech 
and the mind, their fruits also are enjoyed by them through 
the body, speech and the mind. That is, the cause of grada- 
toin, or excellence or अनित्यत्व is dependent on the enjoyment 
of fruits by means of the body, speech and the mind. There- 
fore, if your मोक्ष arising from उपासना is to be enjoyed by 
means of the body, speech and the mind, then that मोक्ष will 
also be afta; otherwise, you will have to tell as to why the 
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fruit of उपासना alone is not अनित्य, when the fruits of all reli- 
gious actions (उपा TAT being one of them) are अनित्य? If you: 
say that श्रति declares मोक्ष to be eternal, then, on the basis of 
the श्रति passages ‘ATTA सोममस्ता AYA’, अक्षय्यं इ वें NJAN- 
याजिनः सुकृतं भवति which declare स्वरी tobe नित्य, स्वरी will 
become a variety of माक्ष, If you say again that on the basis 
of the. fa passages- ew तावदेच fat यावन्न चिमोक्ष्येऽथ संपत्स्ये 
FW बरह्मच भवति? मोक्ष is the unembodied state (ates) 
which is brought about by उपासना, then we ask you to 
ponder over this question—How does उपासना bring about 
झरारीरत्व? Is it through some perceptible means or through 
Sev (invisible means, acquired as a result of performing. 
some ritual)? If you say through भरष्ट;, then why: not call 
स्वर्ग also (which is obtained through weg) as अशरीरत्व ? 
Because in स्वर, this body of elements does not exist, it is 
destroyed, therefore, there is a sort of क्षदारोरत्व which is. 
obtained through azg. If you again say that residents of 
स्वरं cannot be said to have reached the unembodied state 
(भश रीरत्व), because they suffer from अविद्या, then we ask you— 
How is the भविद्या (Nescience) of the उपासक5 destroyed ? 


You will have to admit that the destruction of अविद्या 
depends on विद्या and not on धर्म; otherwise, why should 
aaen not disappear even in स्वर्ग? Therefore, lest मोक्ष 
become अनित्य, the वेदान्त texts cannot form part of उपासना» 
fafa. This is what the भाष्यकार begins to explain with the 
words— अत्राभिधीयते. 


कमत्रह्मविद्याफल योचेंलक्षण्यात्‌- कमं and ब्रह्मवद्या as well as their 
fruits are distinct. The भाष्यकार first describes कसे with the 
%०745—शारीरं rue मानसश्च etc. Having shown that कफल 
is to be enjoyed by शरार, चाकू and मनस, the भाष्यकार proceeds. 
to impress another point about $'&Zs, viz., there is grada- 
tion or तारतम्य in them, with these words तयोश्वोंद्नालक्षणयों : 
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etc. This leads us to the तारतम्य of the cause of gis, viz. 
"HW. This again leads us to the तारतम्य of qualifed persons. 
There are different sorts of rituals like राजसूय, चेइयस्तोस, 
चशन्तकालिकाधान (a sacrifice performed in the autumn). 
Everyone is not qualified to perform them. . राजसूय can be 
performed by a क्षत्रिय alone, वेञ्यस्तोम by a 43a alone, and 
'चसन्तकालिक भाधान (वसन्ते व्राह्मण क्षझिनादधीत) by a ब्राह्मण 
alone. Thus, कमस्वरूप, HAGE and the अधिकारिन्‌ऽ-]] of 
them have gradations. But itis not so in ब्रह्मविद्या, ere 
anybody who is साधनचतुष्टयसम्पन्न and अधाीतवेदान्त is an 
अधिकारिन्‌, Nor is there any तारतम्य in IZAGA or वह्ज्ञानफल, 


If it be said, well there is तारतम्य in rituals as they 
depend on the body, speech and the mind; but we do not 
admit any तारतम्य in उपासना, then the भाप्यकार Tepli९ऽ—तथा च 
यागाअनुष्टायिनामेव etc. Here IMAGE is नानपूदेकय़ागाद्यचुष्टान 
and hence it stands for उपासना. Those who perform sacri- 
fices with knowledge, they go by northern path on account of 
the excellence of knowledge and meditation. The words 
विद्या 710 समाधि indicate that here याग is उपासना and not a 
sacrifice-ritual like अझिद्दोत्र etc. Thatis, याग is a gaa of 
ज्ञान and 4H, viz, उपासना. Those who obtain fixity of mind 
in उपासना go to ब्रह्मलोक by the northern path, otherwise called 
'देवयान or अचिरादिमार्य, That is, they go to the region of the 
Sun and thence to the region of त्रन्‌ and afterwards get 
salvation. This is also called *m*. But those who engage 
themselves in इष्टापूवदत्त, they go by the southern path (पितृयान 
or घूमादिमाग) to the region of the moon.ZE, पूर्तं and दत्त are;- 


अग्निहोन्र तपः सत्यं वेदानां चानुपालनम्‌ | 
आतिथ्यं वैश्वदेवं च इएमित्य भिधीयते ॥ 
चापीकूपतराकादि देवतायतनानि च | 
अन्नप्रदानमारामः पू्तमित्यमिधीयते i 
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शरणागतसन्त्राणं भूतानां चाप्यहिंसनस्‌ | 
बहिवेदि च यद्दानं दत्तमित्यभिधीयते॥ 


Thus we see that the फळ of उपासना also is obtained 
through उत्तरमा. And मोक्ष is the फल of ब्रह्मोपासना, then it 
will also be obtained through उत्तरमार्गे as स्वर्ग is obtained 
through दक्षिणमाग, and it (मोक्ष), will also become अनित्य like 
€ If you say that even though म is obtained through 
SWAN yet it is not अनित्य, as the Scripture says that there is 
no पुनराद्वात्त (returning again to this world) and a man obtains 
eternal godhood, then we reply —Aalite सुखतारतस्थम्‌-—even in 
godhood there is gradation of happiness,and तत्साधनतारतस्यसू्‌ , 
the gradation of means thereto. This is what the श says— 
यावत्सपातमापत्वा--पण्णं18 lived there till the संपात (29) 
lasts, a man returns again. Thus, everywhere there is 
aaa of सुख, and AAF in the actions which are the means 
to that सुख. * The conclusion is that the fruits of = and 
अधर्स are सुख and दु:ख in diferent degrees; and in ordez to 
enjoy these fruits, a man has to get a शेरीर and come to this 
world. There is no अशरीरत्व as the result of “A ०7 sr. 
Without the removal of अविद्या, भशरीरत्व cannot be obtained. 
Therefore, उपासना which is a kind o! क्रिया (ritual) cannot 
lead to aara. And as long as there is शरीर, सख and द:ख 
cannot vanish. But in मोक्ष there is no शरीरबन्ध (bondage in 
the shape of body) and, hence, no सुखदुःखग्नात्ति, 9915 stated by 
श्राति--अशरीरं वाव सन्तं न प्रियाश्रिये स्पृशतः | 


If you say that अशारीरस्व also is the result of धर्मं, then we 
say, no. The unembodied state of भात्मन्‌ is स्वभावसिद्ध, natural 
It is not brought about by rituals. This is proved by the श्राति 
passages अदारीरं दारीरेपु, etc. That is, even when there is an 
embodied state, the Self is bodiless. The unembodied state: 
is the natural state of the Self. 
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Thus ‘it is proved that the unembodied state called 
Wig, which is different from the fruit of the ritual to be 
observed, is eternal (निस्य). 





तत्र किंचित्परिणासिनित्ये स्यात्‌, यस्मिन्विक्रियमाणेऽपि तदे- 
S e ~ e e^. 
वेदसिति बुद्धिने विहन्यते; यथा प्रथिञ्यादि जगन्नित्यस्ववाद्नाम्‌ , 
यथा वा सांख्यानां गुणाः | इद्‌ तु पारमार्थिकं कूटस्थनित्यं व्योम- 
वत्स्ेव्यापि सवेविक्रियारदह्ितं नित्यह॒प्त निरवयवं स्त्रय्योतिः स्वम्‌; 
यत्र AAU सह कार्येण कालत्रयं च नोपावतेते । तदेतद्रारीरत्वे 
मोक्षाख्यम्‌ ` अन्यत्र धसोदन्यत्राधमोदन्यत्रास्मात्छताळृतात्‌ | अन्यत्र 
भूताश्च भव्य़ाच्च ? (कठ० १।२।१४) इत्याद्धितिभ्यः | अतस्तद्वहम, 
यस्येयं जिज्ञासा प्रस्तुता | तंद्यदि कपेव्यशेषत्वेनोपद्श्यित , तेन च 
कतेव्येन साष्यश्चेन्मोक्षोऽभ्युपगम्येत, अनित्य एव स्यात्‌ | तन्नैवं सति 
e ~ ~ 7. ~ 

यथोत्तकमफलेष्वेव तारतम्याबस्थितेष्वनित्येषु कञ्चिदतिशयो सोक्ष 
इति sasta | eng सोक्षः सर्वेमाक्षिवादिसिरपगम्यते। अतो न 
कतेव्यशेषत्वेन त्रह्मोपदेशो युक्तः |--(आष्यम्‌ ) 

Among these (eternal things), some may be eternal in 
evolution, in which though subject to transformation, the 
cognition ‘it is the same thing’ is not destroyed; for 
example, earth, etc., for those who uphold the universe to 
be eternal, or, for instance, the (three) Jos for the Sankhyas. 
This, however, is eternal in the real sense (absolute), immu- 
tably eternal, all-pervading like the ether, devoid of all 
modifications, eternally contented, without parts, self-lumi- 
nous by nature, which merit and demerit together with their 
fruits do not approach, nor the three times. This is the un- 
embodied state called the ‘final release’, because the Scrip- 
tures like, ‘‘Different from merit and demerit, different 
from what is done and not done, different from past and 
future". Therefore; that (i.e. Ata) is (the same as) AGT, 


120 नित्यता or मोक्ष IS IMMUTABLE [जन्वतुःसत्र्याम्‌ 


in the enquiry into which we are at present engaged. If 
that be taught as subsidiary to actions, and if the final release 
be acknowledged as something to be accomplished by those 
actions, then it would be certainly non-eternal. Under 
these circumstances the result will be that the final release 
will have to be considered as merely an excellent stage 
among the graded non-eternal fruits of ritual described 
above. But the final release is acknowledged to be eternal by 
all who uphold the doctrine of the final release. Therefore, 
the teaching of त्रह्मन्‌ as subsidiary to actions does {not stand 
to reason 
NOTES 

Even if मोक्ष is admitted to be नित्य, yet it can 
become the effect of Wa (ritual), if it is परिणार्मिनिस्य—erternal 
inevolution. Theeternality is of two kinds—(1) परिणासि- 
नित्यत्व and (2) कूटस्थनि त्यस्व, परिणाम has been defined ४५---पूर्वरूप- 
परिष्यागे सति नानाकारप्रतिभास: परिणाम: When a thing gives 
up its original form and appears to assume different forms, 
it is said to be undergoing परिणाम. For instance, this 
earth sometimes assumes the shape of grass, trees, etc., and 
after the destruction of grass; trees, etc., the earth is modi- 
fied into मत्तिका, Inall these conditions, the earth is pre: 
sent. Under all these modifications, we can recognise the 
earth as ‘it is the same earth’. Similarly the three गुणs—सस्व, 
रजस and तमस--० the सांख्यड assume the form of Iaa when 
they are in equilibrium ( सान्यावस्था), and are modified into 
various objects at the time of creation. But, under all these 
circumstances they can be recognised as 'they are .the same 
Ws.’ 

कूटस्थानत्त्यत्व is that which undergoes no modifications 
whatsoever. This ata is not परिणामिनित्य, and hence not 
an effect of 44 or ritual. It is कूटस्थनित्य, and hence cannot 
be achieved by ritual. Itis सवर्व्याप, therefore not some- 
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thing which is to be attained. It is everywhere. Iris सर्वे- 
विक्रियारहित, devoid of all modifications. It is निरवयव, with- 
out parts. It is नित्यतूस्त, eternally contented, therefore happy. 
That is; it, being a state of eternal happiness, is the human 
goal. And as happiness, if not cognised cannot be a human 
goal, it is said to be स्वयंज्योति, self-luminous 

If सोक्ष were taught as subsidiary to ritual, and to be 
obtained by ritual, then that माक्ष will not only bec gue 
अनित्य, but will be reduced to the state of the fruits of other 
rituals. But साक्ष is acknowledged as नित्य by all who ‘up- 
hold the doctrine of मोक्ष, Hence मोक्ष cannot be regarded 
as something subsidiary to retualistic actions. 





अपि च ‘ne वेद ब्रह्मैव भवति › (Gogo ३।२।९), क्षीयन्ते 
चास्य कर्माणि तस्मिन्दृष्टे परावरे? (सुण्ड० २।२।८)१ “आनन्दं 
त्रह्मणो विद्वान्न विभेति कुतश्चन ' (fuo २।९) | “अभयं वे जनक 
masta’ (बृह? ४।२।४) तदार्मानमेवाचेदहं त्रह्मास्मीति 
तस्मात्तत्सवेमभवत्‌ ' ( वाजसनेयित्राह्मणोपनिषत्‌ १।४।१०), तत्र 
को मोहः कः शोक एकत्वमनुपश्यतः’ (ईश० ७) JATMA: 
श्रतयो ब्रह्मविद्यानन्तरमेव मोक्षं IA मध्ये कायान्तरं वारयन्ति | 


तथा ' तड्भैतत्पश्यनृषिवांमदेवः प्रतिपेदेऽहं मनुरभव awa’ (suo 


१।४।१०) इति ब्रह्मद्रानसवोत्मभावयोभेष्ये कर्तव्यान्तरवारणायोदा- 
हार्यम्‌ , यथा “तिष्ठन्‌ गायति ' इति तिष्ठतिगायत्योमेध्ये तत्कतूंक 
कार्यान्तरं नास्तीति गम्यते । तवं हि नः पिता योऽस्माकमविद्याया 
परं पारं तारयसि (aao ६1८) ` श्रुतं हेव मे भगवद्दृशोभ्यस्तरति 
शोकमात्मविदिति; सोऽहं भगवः शोचामि; ते मा भगवाञ्छोकस्य 
पारं तारयतु (sro ७।१।२), ¦ तस्मे सृदितकषायाय तमसः पार 


agar भगवान्सनत्कुमारः (Sto ७।२६।२) इति चैवमाद्याः 
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ATA सोक्षुप्रतिवन्धनिवृत्तिमात्रमेवात्मज्ञानस्य HS द्शयन्ति। तथाः 
च आचायंप्रणीतं न्यायोपवृह्दितं सूत्रम्‌-'दुःखञन्सम्रवुत्तिदोषसिथ्या- 
ज्ञानानाझुत्तरोत्तरापाये तदनन्तरापायादपबरीः’ (न्यायसूत्र १।१।२) 
इति | मिथ्याज्ञानापायश्च त्रह्मात्मेकत्वविज्ञानाइभवति ।--(भाष्यम्‌ ) 


There are, moreover, a number of Scriptural texts 
whigh declare final. release to follow immediately on the 
cognition of त्रन्‌, and which preclude the possibility of ar 
action intervening between the two: ‘He who knows घन 
becomes त्रम्‌’; ‘All his actions perish when He has been be- 
held, who is the higher and the lower; ‘He who knows the 
bliss of 4&7. has no fear from anywhere’; ‘O Janaka, you 
have verily reached fearlessness’; ‘That (जीव) recognised 
his Self only in the form, I am a, from that, he became 
All (i. e. Perfect in His glory)’; ‘What sorrow, what delusion 
can there be to him who'beholds this unity ?' etc. Similarly, 
the following may be cited in orderto exclude the idea of 
any action taking place between the sight oí नहान and be- 
coming one with tlie universal Self : ‘Seeing this the sage 
वामद्य realised : 1 was सु, 1 was the sun’; just as in ‘stand- 
ing he sings’, no other act of the agent intervenes between 
his standing and singing. Other Scriptural texts show that. 
the removal of the obstacles to final release is the only fruit 
of the knowledge of 7&4; so, for instance, ‘You indeed 
are our father, you who carry us from our ignorance to the 
other shore’; ‘I have heard from men like you that he who- 
knows the Self overcomes grief; I am in grief; do, Sir, help: 
me over this grief of mine’; ‘To him after his faults had 
been rubbed out, the revered Sanatkumira shows the other 
side of darkness’. The same isthe purport of the Sitra,. 
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supported by reasoning, of (Gautama) Acarya, ‘Final release: 
results from the successive remvoal of illusory knowledge, 

faults, activity, birth, pain, the removal of each Jater mem- 
ber of the series depending on the removal of the preceding: 
member’. And the removal of illusory knowledge results. 
from the realisation of the oneness oí त्म, and the Self.. 


NOTES 

If the objector were to say— Well, you also admit UA सक्ष 
is attained through the acquisition of विद्या. Hence, it becomes 
an effect of (विद्या and therefore अनित्य-—, then we reply that 
द्विद्या only serves the purpose of removing अविद्या. विद्या does 
not produce सोक्ष, either directly or through creating अपूर्च, 
There are a number of Xf texts which oppose the view 
that मोक्ष , as caused by अपूर्च (unseen potentiality) born of जान 
(knowledge) is dependent on some pru. For instance— 
ब्रह्म वेद Awa wala etc. In these passages it is shown that the 
knowledge of #80, and becoming one with जहान are simul- 
taneous. A man who knows श्रद्चनू is not enjoined to per- 
form some action. This simultaneity of the knowledge of 
Ae and becoming one with za, is the purport of the क्ष(त-- 
तद्धेतत्पश्यनूपिर्वासदेवः प्रतिपेदे ‘ag wee gia’. Here पश्यन 
प्रतिपेदे show that there was no interval, nothing else done 
between 434 of बह्मन्‌ and (सर्चात्ससाव--) प्रतिपत्ति; just as we see 
in तिएन्‌ गायति, that between standing and singing there is 
nothing else for him to do (Cf. Also अत्र न स्थितिक्रियासामथ्यों- 
देव गीतिक्रियानिवुत्तिः, अपि तु प्रयत्नान्हरात्‌ | शव्दतो न तयोमंध्ये 
क्रियान्तरम्रतीतिरित्येतावतोदाहरणस्‌। इह पुनग सर्वात्मभावस्य ARA- 

तिरेकेण ग्रयत्नान्तरापेक्षा विद्यते--प्वपादिका :) ` 
In support of his view that विद्या is a means to मोक्ष, 
only in so far as it removes the obstacle of «aur, and not 


directly or through producing झू (unseen potentiality), the 
भाष्यकार cites the ala texts, रवे fz नः पिता etc. Not only is 
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our view based on श्रुति, but also there is the सूत्र of गोंतस-- 
gaH etc. In this {a order of the things enumerated is 
effect, cause. On the destruction of birth, pain is destroy- 
ed; on the destruction of activity birth is destroyed; on the 
destruction of faults, activity is destroyed; on the destruc- 
‘tion of illusory knowledge, faults are destroyed. The illusory 
knowledge (मिथ्याज्ञान) is भविद्या which is the ultimate cause 
of the transmigration. That भविद्या is removed by the realisa- 
tion २४ तत्त्वज्ञान; and hence, मोक्ष is the manifestation of A@- 
स्वरूप, through the removal of अविद्या. मोक्ष is not the effect 
of चिद्या 0: the effect of अपूर्व generated by विद्या. 


न चेदं त््मात्मेकत्वविज्ञान संपद्रूपम्‌-अथा'अनन्तं वे मनोऽनन्ता 
'विश्वे देवा अनन्तमेव स तेन लोकं जयति › (ggo ३।१।९) इति । 
a चाध्यासरूपम्‌ , यथा “मनो ब्रह्मेत्युपासीत ' (ero ३।१८।१), 
'आदित्यो ब्रह्मत्यादेशः ‘(Sto १1१९१) इति च मनआदित्यादिषु 
अद्वद्ष्टथध्यासः। नापि विशिष्टक्रियायोगनिमित्तम्‌ “वायुर्वाव संवरः ?, 
"NUT वाव संवरः” (Sto ४।३।१, ३) इतिवत्‌ । नाप्याज्यावेक्षणादि- 
'क्सवत्कमोङ्गसंस्काररूपम्‌ I—( भाष्यम्‌ ) : 

Nor is this cognition of the oneness of त्रह्मन and the 
‘Self an imagined identification, as in the case of ‘Mind is 
indeed endless (infinite), and the विश्वेदेव३ are endless; 
‘therefore, he gains the endless world’. Nor isit of the 
‘nature of superimposition, as in the case of, ‘One should 
contemplate the mind as eq’, 'भादित्य is ब्रह्मन, this is the 
teaching’, where the contemplation as ब्रह्मन is superimposed 
-on the mind, the Sun etc. Nor is it caused by association 
with a distinct mode of activity, as in the case of ‘The air is 
the devourer, the Vital air is the devourer’, It is not also 


‘of the nature of purification subsidiary to a ritual like the 
„glance at ghee. 
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NOTES 


In this passage there are 4 views about ब्रह्मन, which are- 
stated to be refuted in the next passage. They are: 


(1) ब्रह्मन्‌ 15 संपद्रूप. संपत्‌ 15 an imagined identification: 
between two things which are really different but have simi-- 
lar attributes. For example, the mind has innumerable 
modifications, and the विश्वेदेव5 (All-gods) also are innumer- 
able. Now, on the basis of similarity of innumerab“ness,. 
the चिश्वेदेचs are imagined in the mind. The mind which is. 
the support (भालम्बन) is ignored and only the विश्वेदेवड are 
principally contemplated. The result of this संपदुपासना is- 
that the उपासक attains infinite worlds. In the same way, 
जीय and ब्रह्मन, have the similarity of चतन्य (intelligence) be- 
tween them. Now on the basis of this similarity, A&F, is- 
imagined in the wid. The क्षालम्बन जाव is ignored and only 
Haq is principally contemplated. The result of this. 
संपदुपासना will be agate (attainment of immortality). 
Thus, this संपदुपासना, being non-established before being: 
ordained by an injunction, becomes the object of injunction 
(विधिवाक्य). , 

(2) ब्रह्मदृष्टि isan अध्यास. Inthe first instance it is the 
आलम्बन which is ignored, but in अध्यास it is the aeaa 
which is principal. It is the contemplation of भाळम्वन as. 
having the स्वरूप (nature) of the superimposed. In the stock- 
example of झुक्तिरजताध्यास, the आलम्बन or the support of अध्या 
is झुक्ति on which रजत is superimposed. That is, when we: 
mistake gm for रजत, we are contemplating झुक्ति as having 
the form (स्वरूप) of रजत. Hence, as in मनो बहमत्युपासीत or 
आदित्यो व्रह्मस्युपासीत, the mind and the Sun, having the idea of 
ब्रह्मन्‌ superimposed on them, are contemplated as 78, so 
the जीव, having the idea of ब्रह्मन superimposed on it, is- 
contemplated as Aa. 
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(3) ब्रह्मात्मैकत्वविज्ञान is caused by क्रियांवशेषयोंग ( or 
"विशिष्टक्रियायोग), association with a distinctive mode of acti- 
ity. For instance, चसु is called संवर, because it is associa- 
ted with the distinct mode of activity of संवरण, that is संहरण 
(devouring or absorbing). In the छान्दोग्य उपनिषद्‌, we 

read :— 

agaia dant यदा वा अझ्िरुद्वायति वायुमेवाप्येति, यदा सूर्यो- 
Stier वायुमेवाप्येति, यदा चन्द्रोऽस्तमेति वायुमेवाप्येति ॥१॥ पदाऽऽप 
उच्छुष्यन्ति वायुमेवापियन्ति. SIGUA सर्वान्‌ dage gafi- 
-देबतस्‌ ॥२॥ अथाध्यास्मस्‌ , प्राणी चाव संवर्गः। स यदा स्वपिति प्राण- 
सेच वागप्येति। प्राणं चक्षुः, प्राणं श्रोत्रम्‌, घ्राणं मनः, प्राणो ह्वेवेतान्‌ सवान्‌ 
dage इति ॥३॥ Because of his संवरणक्रिया, वायु is called 
संवर्ग; the fire, the sun, the moon, the waters, all of them are. 
devoured or absorbed by atg. He is, therefore, the de- 
-yourer. Inhuman body also, the प्राण or the vital air is the 
absorber or devourer of all. When a man sleeps, the speech, 
-the eyes, the ears, the mind, all these are devoured by 
-the प्राण. In sleep, all these senses cease to function; it is 
only the प्राण which functions. "Therefore, प्राण is संवर्ग. 


So, just as प्राण and वायु are called devourers, because 
-of their association with the act of devouring, similarly, the 
जीव, because of its association with बूँहणक्रिया (the act of caus- 
ing to grow), is called Haq. Sucha contemplation of जीव 
as व्रह्मन leads to immortality. 


(4) त्रह्मास्मेकत्वविज्ञान is FANART, of the nature of 
purification subsidiary to ritual. In suis sacrifice, itis or- 
dained 'पत्न्यवेक्षितमाज्ये भवति’ ‘ghee ought to be seen (i. e. 
examined as pure) by the sacrificer’s wife’. Here seeing of 
ghee, that is, its purification, is an action subsidiary (sr) 
८६0 प्रधानकम (viz., उपाँइ sacrifice). Similarly, the ब्रह्मात्मेकत्व- 
विज्ञान as enjoined in ‘AAT चा at द्रष्टव्यः’ etc., is a subsidiary 
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rite to all sacrifices. For, in all sacrifices, we need a कता 

an agent, who is enjoined to perform them. Now, the afa 
texts like ‘arat वा अरे द्रष्टच्यः, prescribe that the nature of 
that कता should be ascertained. The nature of that कर्ता is 
ascertained by ्रह्मात्मेकर्स्वाचज्ञान. Hence, त्रह्मात्मेकत्वविज्ञान is 
an action subsidiary to the action of purifying the Self of 
the agent of a sacrifice 


That all these views are faulty is shown -in the follow- 
ing :— 





संपदादिरूपे हि ब्रह्मात्मेकत्वविज्ञानेऽभ्युपगम्यमाने ` तत्त्वमसि ! 
(ato ६।८।७), ' अहं ब्रह्मास्मि ' Feo १।४।१०), "अयमात्मा 
ag’ (Geo २।५।२९) इत्येवमादीनां वाक्यानां त्रझात्मैकत्ववस्तु- 
प्रतिपादनपरः पद्समन्वय: deeds; “भिद्यते हृदयप्रन्थिश्चिद्यन्ते 


सर्वसंशयाः? (goso २।२।८) इति चैवमादीन्यविद्यानिवृत्तिफल- 


अवणान्युपरुध्येरन्‌ ; ‘Ha वेद ब्रह्मेव भवति’ (gogo ३।२।९) इति 
चैवमादीनि तद्भावापत्तिवचनानि संपदादिरूपरवे न सामञ्जस्ये- 
नोपपद्येरन्‌ | तस्मान्न संपदादिरूपं ब्रह्मात्मैकतवचिज्ञानम्‌। (भाष्यम्‌ ) 


If the knowledge of oneness of त्रह्मन्‌ and the Self were 
admitted to be of the nature of ‘an imagined identification, 
etc., then in the case of the texts, ‘that thou art’, ‘I am A&F, 
‘this Self is ब्रह्मन, violence would be done to the syntactical 
relation of words whose purport is to declare the fact of the 
oneness of त्रह्मनू] and the Self; and other texts like, ‘the 


. knot of the heart is cut and all doubts are removed’, which 


declare the fruit (of the knowledge of the oneness of ब्रह्मन 
and the Self) to be the cessation of Nescience, would be 
contradicted thereby; in admitting it to be of :the .nature of 
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imagined identification, the texts like ‘he who knows ब्रह्मन्‌ 
becomes 781^, which speak of (the individual Self) becom- 
ing ब्रह्मन्‌, would not be satisfactorily intelligible. Therefore, 
the knowledge of the oneness of ब्रह्मन्‌ and the Self is not of 
the nature of an imagined identification. 
NOTES 

The af texts like तत्वमसि. अहं अह्यास्स, अयमात्मा ब्रह्म 
declare the fact that the Self and ब्रह्मनू are really one. If 
thif &neness were admitted as संपद्रूप (imagined) or, for the 
sake of उपासना, as आरोपित or अध्यस्त (superimposed), then the 
clear declaration of the श्रुति texts quoted above would be 
contradicted. Again the अविद्यानिव्ात्ति is attained by विद्या 
and not by भध्यासः otherwise, how would you explain such 
texts भिद्यते हृदयग्रन्थिश्छि्यन्ते सर्वसंशयाः 7 

Again,  बरह्माव्मैकस्वचिज्ञान is संपद्रूप or अध्यस्त or आरोपित 
(thatis, not real but imaginary), then the really distinct 
झात्मन cannot really become one with Aaa. And in that 
case it would be impossible to explain satisfactorily ब्रह्म वेद 

भवति I. 3 

Therefore, न संपदादिरूपं त्रह्मात्मेकस्वविज्ञानम्‌, 





अतो न पुरुषव्यापारतन्त्रा ब्रह्मविद्या । किं तर्हि ? प्रत्यक्षादि- 
प्रमाणविषयवस्तुज्ञानवद्वस्तुतन्त्रैब | एवंभूतस्य त्रह्मणस्तज्ज्ञानस्य च न 
कयाचिय॒ुक्तया शक्यः कायोतुप्रवेशः कर्पयितुम्‌। न च विदिक्रिसा- 
कर्मत्वेन BAIA त्रह्मणः, 'अन्यदेव तद्विदितादथो अविदिता- 
दधि’ (केन० १।३) इति विदिक्रियाकमेत्वप्रतिषेधात्‌ , येनेदं सर्व 
विज्ञानाति तं केन विजानीयात्‌ ? (guo २।४।१४) इति च । तथो- 
पास्तिक्रियाकसत्वप्रतिषेधोऽपि भवति, ‘wrangled येन वाग- 
wae इत्यविषयत्वं ब्रह्मण उपन्यस्य, “तदेव त्र त्वं विद्धि, नेद 
यदिदमुपासते' (केन० १।४) इति ! अविषयत्वे ब्रह्मणः शास्त्रयोनि- 
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त्वानुपपत्तिरिति चेत्‌, न; अविद्याकल्पितभेद्निवृत्तिपरत्वाच्छास्रस्य | 
न हि शास्त्रसिद्ंतया विषयभूतं ब्रह्म प्रतिपिपादयिषति | किं तर्हि ? 
प्रयगास्मरवेनाचिषयतया प्रतिपादयत्‌ अविद्याकरिपतं वेद्यवेद्तिवेद्ना- 
द्भिदमपनयति | तथा च शास्रम्‌-“यस्यामतं तस्य मतं मतं अस्य न 
वेद्‌ सः | अविज्ञातं विजानतां विज्ञातमविजानताम्‌ ^ Gao २1३); 
न TDR पञयेच श्रुतेः श्रोतारं aA न qued मन्वीथा न 
विज्ञाते विज्ञातारं विजानीयाः ' (go ३।४।२) इति चैवमादि | 
अतोऽविद्याकरिगितसंसारित्वनिवतेनेन नित्यमुक्तात्मस्वरूपसमर्पणान्न 
सोक्षस्यानित्मरवदोषः | —( भाष्यम्‌ ) 


Hence the knowledge of 7, does :not depend on 
human activity. What then isit? Itis dependent on the 
thing alone, like the knowledge of things which are the ob- 
jects of such valid cognitions as perception, etc. Of such 
a "dM or its knowledge, it is impossible to establish by 
reasoning any connection with actions. Nor can त्न bè- 
come connected with actions by represent ing it as an object 
of the action of knowing, because the texts, : ‘It is different 
from the known as well as from the unknown’and ‘By whom 
one knows all this, how can one know him ?’ declare the de- 
nial of तऋद्चनू 5 becoming an object of the action of knowing. 
Similarly, there is also the denial of its being an object of the 
action of contemplation: after premising the non-object- 
ness of A&A, in ‘That which is not expressed by speech, by 
which speech is expressed,’ the Scripture says, ‘know then 
that alone to be ब्रह्मन्‌, not this whichis contemplated.’ If it 
be said that if z8'* be not an object, the Scripture cannot 
possibly be its source, then we refute this objection by saying 
that the purport of ‘the [शास्त्र is to remove the difference 
fictitiously created by Nescience. The purport of the 

A... 9 


130 मोक्ष IS NOT TRANSITORY [न.चतुःसध्याम्‌ 


शाख is not to represent SIEA, definitely as this. Whatis it 
then? The ata declares AMT to bea non-object, as being 
the inner Self, and removes differences like the known, 
knowerand knowledge fictitiously created by Nescience. 
Accordingly the शाख says— By whom itis not conceived of, 
by him it is conceived. By whom it is conceived he 
does not know it. It is not known to them who (say they) 
know: known to them who (say they) do not know’; ‘Thou 
cant) 9 not see the seer of sight, canst not hear the hearer of 
hearing, canst not think the thinker of the thought, 
canst not know the knower of knowledge, and so on. There- 
fore through the creation of migratoriness posited by Ne- 
science, there is the restoration of the nature of the Self 
eternally free; so, the fault of transitoriness does not reside 
in the final release. 
NOTES 


पुरुपच्यापारतन्त्र-depending on human activity. As अहा- 
विद्या is not of the nature of imagination (संपद्रूप), so it is not 
dependent on human activity. 

If it be said that पमन is to be .known, and hence "eM 
becomes an object (कर्म) of the action of knowing (विदिक्रिया); 
thus it will become a कार्य, something to be done—then we 
reply, no. श्रति denies it. Cf. अन्यदेव तद्विदितादथो etc. 


Similarly, ब्रह्मन्‌, cannot become the object of the action 
of contemplation ( उपास्तिक्रिया), because the श्राति says—agral- 

etc. 

An objector on this remarks—well how can mW be 
aqqreratta (having Scriptures as its source), if मह्यन is er (au 
(non-object)? To this the भाष्यकार replies— शास्त्र does not 
hand over अझ्‌ as if it were an iron ball; it does not repre- 
sent Ae definitely as this. 


याट्‌ 





ग .1.1४. समन्वयाधि०] मोक्ष IS NOT TO BE PRODUCED 131 


यस्य तूरपाद्यो मोक्षः, तस्य मानसं वाचिकं कायिकं वा कार्यमपेक्षत 
इति युक्तम्‌ । तथा विकायेत्वे च। तयोः पश्चयोमाक्षस्य घुत्रमनित्य्रत्वम्‌ | 
न हि. दध्यादि विकायेम्‌, उत्पाद्यं दा घटादि नित्य दृष्ट लोके I— 
{ भाष्यम्‌ ) 


But for him who regards the final release as something 
to be produced, it stands to reason, there is the necessisy of 
(admitting its) dependence on the acts of mind, speeca or 
body. And the same is the case, if it bea modification. In 
both these views, the non-eternality of the final release is a 
certainty. Modifications like curd, etc., and :products like 
the jar, etc., are not found to be eternal in this world. 


NOTES 


If we regard मक as an effect brought about by the sry 
‘of sacrifice, etc., or a modification of संसारावस्था (state of 
transmigration) as केवल्यावस्था (state of isolation), then मोक्ष 
becomes अनित्य. 





न च आप्यत्वेनापि कायोपेक्षा; स्वात्मस्वरूपत्वे सत्यनाप्यत्वात्‌ ; 
स्वरूप5य़तिरिक्तत्वे5पि ब्रह्मणो नाप्यत्वम्‌ ; सर्वगतत्वेन नित्याप्तस्वरूप- 
-्वास्सर्वेण ब्रह्मण आकाइास्येव | —( भाष्यम्‌ ) 


Nor, again, can it be said that there is a dependence 
on action in consequence of (ब्रह्मन्‌ or मोक्ष) being something 
which is to be attained; for, if it be of the nature of one’s 
-own Self, it is not what is to be attained; even if it be 
different from the nature of one’s own Self, 3&7, cannot 
be what is to be attained; for as ब्रह्मन्‌ is omnipresent, it is by 
mature eternally attained by all, like the ether. 
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NOTES 

Well, in order to obviate the non-eternality of A&A, let 
us admit that it is neither उत्पाय, nor विकाय, but स्थिर (un- 
changing). But still it can be an object of our efforts to 
attain it, as a village -can be an object of our ‘efforts to 
attain or reach it. Thus, the attainment of बहान will be 
brought about!by उपासनाविधि and ब्रह्मन्‌ will become an 
object of attainment. 

To this the भाष्यकार says, No. 1 व्रह्मन्‌ identical, or di- 
ferent from जीव? In neither case can महान be established as 
something to be attained. If जीव is identical with Ae, then 
the former cannot attain the latter. Evenif जीव is diffe- 
rent from 788, the -latter ibeing all-pervasive like थकाइ is 
निद्याप्त, eternally attained. Hence, no effort is needed. 


meni 


नापि संस्कार्या मोक्षः, येन व्यापारमपेक्षेत । संस्कारो हि नाप 
संस्कार्यस्म गुणाधानेन वा स्यात्‌, दोषापनयनेन वा। न तावद्‌ शुणा- 
घानेन संभवति, अनाघेयातिशयन्रह्मस्वरूपस्वान्मोक्षस्य; नापि दोषा- 
पनयनेन, नित्यशुद्धत्रह्मखरूपत्वान्मोक्षस्य | स्वात्मधमे एवं सन्‌ 
दिरोमूतो मोक्षः क्रिययात्सनि संस्क्रिप्रमाणेऽसिव्यञ््ते, यथा आदर्श 
निघर्षणक्रियया संस्क्रियमाणे भास्वरत्व॑ धर्म इति चेत्‌, न; Cra- 
अयत्वानुपपत्तेरात्मनः | यदाश्रया क्रिय्रा तमविकुबती नैवात्मानं लभते | 
यद्यात्मा स्वाश्रयाक्रिभ्रया विक्रियेत, अनित्यत्वमात्मनः प्रसज्येत । 
'अविकार्यों उयमुच्यते' इति चेवमादीनि वाक्यानि बाध्येरन्‌। तच्चा- 
निष्टम्‌ । तस्मान्न स्वाश्रया क्रिया आत्मनः संभवति | अन्याश्रयायास्तु 
क्रियाया अचिषयत्वान्न तयात्मा संस्क्रियते |--(भाष्यम्‌ ) 


t "Nor is the final release something to be purified, and as 
süch depends on activity. For, purification results either from 
the addition of some excellence to what is to be purified, or 
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the removal of some blemish. (Here) it is not possible by 
addition of some excellence, because the final release is of 
the nature of तद्यनू to which no excellence can be added; nor 
is it possible by the removal of blemish, because the final re- 
lease is of the nature of ब्रह्मन which is eternally pure. - But, it 
might be said, the iinal release is of the nature of the Self, yet 
having been obscured, it becomes manifest on the purification 
of the Self through acts; just as the quality of lustre becomes 
manifest in a mirror when it is purified through the हीर 
rubbing.—This objection is invalid, we reply, because the 
Self cannot be the abode of any action. For an action cannot 
exist without modifying that in which it abides. If the SeM 
were to be modified by the action abiding in it, then the 
Self would have to be admitted as non-eternal, and the 
texts like ‘He is called non-modifiable’ would be sublated. 
This, of course, is unacceptable. Therefore, no action can 
abide in the Self. Asregards the action abiding in some- 
thing else, the Self is not its object and :hence by that 
(action) the Self cannot be purified. 


NOTES 


मोक्ष cannot be regarded as an object of संस्कार or puri- 
fication. संस्कार is of two kinds: (1) Either by the addi- 
tion of merits, asthe flower of citron if besprinkled with 
the juice of lac produces fruit which has the colour of lac; 
(2) or by removing blemish, as the impure surface of mir- 
ror is made bright by rubbing it with powdered brick, Both 
kinds of संस्कारड are impossible in the case of मोक्ष, मोक्ष is 
of the nature of त्रान to which no excellence can be added; 
and stata, being eternally pure, there can be no removal of 
defects from it. 


If you ४४ए--मोक्ष is the धर्मं or the nature of ब्रह्मन; but 
this nature is obscured by the impurity of अविद्या. By means 
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of उपासना, this impurity is removed, and the real nature of 
त्रन्‌ is then manifested; for example, the lustrous surface of 
a' mirror is manifested by removing the impurities. That is, 
the eternal purity of जीवात्मन is not established, because it is 
obscured by aaam. We reply—No. Because, अवद्या resides 
in जीवात्मन्‌ and not व्रह्मन्‌, महान is eternally pure. Hence त्न 
cannot be purified by any action. How can an action purify 
xu ? Can action (क्रिया) purify 2&7 by abiding in it or 
in fmething else? This is an established rule that क्रिया 
must modify that in which it abides. If it were to abide in 
sta, then Ae will have to become an object of modifica- 
tion and, therefore, est. If on the other hand, क्रिया abides 
in something else, then how can it purify ?&$, ? Otherwise, 
by rubbing the mirror we shall be able to purify the gem. 
And this is certainly absurd. 





ननु देहाश्रयया खानाचमनयज्ञोपवीतधारणादिकया क्रियया देही 
संस्क्रियमाणो ES: | न; देहादिसंहतस्येवाविद्यागृह्दीतस्यात्मनः संस्क्रि- 
यमाणत्वात्‌ | प्रत्यक्ष हि स्नानाचमनादेद्हसमवायित्वम्‌ | तया देहाश्र- 
यया तत्सहत एवं कश्चिद्विद्ययात्मत्वेन परिगृहीतः संस्क्रियत इति 
युक्तम्‌। यथा देहाश्रयचिकित्सानिमित्तन धातुसाम्येन तत्सहतस्यः 
तदभिमानिन आरोग्यफरूम , 'अहमरोगः' इति यत्र बुद्धिरुत्पद्यते, 
एवं सनानाचमनयज्ञोपवीतधारणादिकया 'अहं शुद्धः संस्कृतः इति 
wa घुद्धिरुत्पद्यते, स संस्त्रियते। स च tea संहत एव। तेनेव 
agaat अहंप्रत्ययविषयेन प्रत्ययिना सवः क्रिया निवेत्यैन्ते | 
तत्फलं च स एवाश्नाति, “तयोरन्यः पिप्पलं स्वाद्वत्ति AAAA- 
5मिचाकशीति' (मुण्डण ३।१।१) इति मन्त्रवणात्‌; “आत्मेन्द्रिय- 
मनोथुक्त भोक्तेत्याहुभनीषिणः? (meo १।३।४)। तथा “एको देवः 
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GARY गूढ: सवेग्यापी सर्वभूतान्तरात्मा | कमीध्यक्षः सर्वभूताधि- 
वासः साक्षी चेता केवलो निर्गुणश्च ? (Aaro ६।४१) इति, ‘a 
पयंगाच्छुक्रमकायमत्रणमर्नाचिर शुद्धमपापविद्धम्‌ (emo ८) इति च, 
ad e a e 

एता मन्त्रावनाधेयातिशयतां नित्यशुद्धतां च ब्रह्मणो gaa: | 
AMG AA: | तस्मान्न संस्कार्याऽपि मोक्षः | अतोऽन्यन्मोक्ष्‌ प्रति 
क्रियानुप्रवेशद्वार न शक्यं केनचिद्दशयितुम्‌ | तस्मात्‌ ज्ञानमेकं Zu 
क्रियाया गन्धमात्रस्याप्यनुप्रवेश इह नोपपद्यते |--(भाष्यम ) ^? 


Well, by bathing, sipping, wearing of sacred thread, etc., 
the acts, abiding in the body, the embodied Self is seen to be 
purified. (To this we say) No. It is only the Self, which is 
associated with the body, etc., which is caught hold of by 
Nescience, that is purified. For, it is a matter of perception 
that bathing, sipping, etc., inhere in the body. Therefore, 
it is proper to conclude that by such actions which inhere in 
the body only that something is purified which is associated 
with the body and which is apprehended as the Self through 
Nescience. Just as through the equilibrium of humcurs 
brought about by the treatment of the body, there results 
health for that which is associated with that body, and which 
has the conceit in itself of that body, where, there arises the 
cognition ‘I am free from disease,’ similarly, that wherein, 
through bathing, sipping, wearing of the sacred thread, etc., 
there arises the cognition ‘I am clean, purified,’ that alone is 
purified. And that is certainly associated with the body. It 
is only by him who has the conceit ‘I’, who is the object of 
the concept ‘I’, who is the knower, that all actions are ful- 
filled. And their fruits also are enjoyed by him alone, because 
there is the mantra passage— One of them eats the sweet 
fruit, the other looks on without eating, also, "When he is 
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in union with the body, the senses, and the mind, the wise 
people call him the enjoyer'. Similarly 'He is the one God, 
hidden in all beings, pervading all, the Self within all beings, 
watching over all works, dwelling in all beings, the witness, 
the intelligent, alone and free from attributes,’ and ‘He 
pervaded all, he who is effulgent, non-embodied, free from 
misery, indestructible, pure and non-afflicted by sin,’ these 
two mantras show that 3&7, cannot have any excellence 
addéd to it and thatit is eternally pure. And the final re- 
lease is becoming ब्रह्मन, Therefore, the final release is not 
also something to be purified. Other than these, no one 
can point out any other way in which the final release could 
be connected with action. Therefore, apart from the one 
means) knowledge, it is impossible that it (i.e. the final 
release) should stand in any, even the slightest, relation to, 
any action. 


NOTES 


In the previous passage it has been proved that an 
action abiding in ore thing cannot purify another thing; 
rubbing of mirror does not brightena gem. On this the 
objector says that even भ्न्याश्रया क्रिया is seen to purify a 
different object. For instance, bathing, sipping, etc., 


' although they abide in the body, yet they are seen to purify 


the embodied Self. 

To this the भाष्यकार replies :—No, it is not the Self but 
the body which is purified. Through afaat the Self is asso- 
ciated with the body, and hence people consider that it is the 
Self which is purified. If bathing ‘etc., were to abide in the 
Self, then the Self would become अनित्य like देह. Therefore, 
अन्याश्रया क्रिया can never purify a different object. That ba- 
thing, etc. abide in the body alone, is proved by प्रत्यक्ष, The 
खत्रानादिक्रिया is ascribed to ARAT through ignorance; and that 
आत्मन्‌ is always देद्यादिसंहत (associated with the body), and not 
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असंहत (unassociated). Similarly health ( आरोग्य) is also abi- 
ding in that Self which is zatf@a@a. The Self on account 
of its association with the body, is identified with the body; 
and it is in this identified condition that the Self is cognised 
as भहम्‌ in अहम रोग:, etc. In the same way; when we cognise 
भह शुद्ध: सस्कृतः, itis really the संस्कार or purification of the 
body which has been erroneouly identified with the Self. 
Therefore, it is the देहादिसंहत Self, which is cognised as Hay 
and which performs allactions. The pure Self :has n&ther 
action abiding in it, noris it purified. This is proved by the 
अति passages also—sis e: etc. तयोः of ब्रह्मन and जीव, अन्यः= 
जीव, पिप्पल=कर्मफल, afi=enjoys. अनश्षच्नन्यः=परमास्मा, असि- 
चाकश्चीAि=merely looks on; is free from all कतृत्व and भोक्तृत्व, 
A7—भास्मेन्द्रियमनोयुक्तं भोक्तेत्याहुमंनीपिणः, 

The unassociated त्न is of pure nature. For this the 
भाष्यकार cites—(1) एको देवः सवंभूतेपु etc., and (2) स पयेगा- 
च्छुक्रसू etc. 

Therefore मोक्ष is not also संस्कायं. 

Thus, it has been shown and proved that मोक्ष cannot be 
regarded as : (1) उत्पाद्य, or (2) चिकाय, or (3) ere, or (4) 
संस्काये. Apart from these 4 forms, there is no other form 
by means of which मोक्ष could be made to associate with 
action. तस्मात्‌ Wats सुक्स्वा क्रियाया गन्धमान्रस्याप्यचुप्रवेश TE 
नोपपद्यते । 





ननु ज्ञाने नाम undi क्रिया। न; वेलक्षण्यात्‌ । क्रिया हि नाम 
सा, यत्र वस्तुस्वरूपनिरपेक्षेत चोद्यते, पुरुषचित्तव्यापाराधीना च। 
यथा ‹ यस्यै देवताये इविगृद्दीतं स्यात्तां मनसा ध्यायेद्वषट्करिष्यन्‌ > 
इति, «deat मनसा ध्यायेत्‌? (ऐ. त्रा. २।८।१९) इति चेबमादिषु। 
sate चिन्तनं यद्यपि मानसम्‌ , तथापि पुरुषेण कतुमकतुमन्मथा वा 
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"Rd शक्यम्‌, पुरुषतन्त्रत्वात्‌। ज्ञानं तु प्रमाणजन्यम्‌ D प्रमाणं चः 
यथाभूतवस्तुविषयम्‌ | अतो ज्ञानं कतुंमकतुमन्यथा वा कतु न शक्यम्‌ ; 


केवलं वस्तुतन्त्रमेव तत्‌; न चोदनातन्त्रम्‌ नापि पुरुषतन्त्रम्‌ | 
तस्मान्मानसत्वे5पि ज्ञानस्य महद्वेलक्षण्यम्‌ | यथा च ' पुरुषो वाव 
गातमाभिः', 'योषा वाब गौतसाप्मिः” (gio ५।७, ८1१) इत्यन्न 


याषित्पुरुषयोरभिवुद्धिमांनसी भवति | केवरूचोदनाजन्यत्वातु क्रियेव 
सा पुरुषतन्त्रा च | या तु प्रसिद्धेडप्रावमिशुद्धि, न सा चोदनातन्त्रा; 
नापि पुरुषतन्त्रा । किं तर्हि Y प्रंत्यक्षविषयवस्तुतन्त्रैवेति ज्ञानमेवैतत्‌ ; 


न क्रिया । एवं सर्वप्रमाणविषयवस्तुषु वेद्तिञ्यम्‌ । (भष्यम्‌) 


But, it may be said that knowledge itself is a mental: 


activity. By no means, we reply. Because, there is difference 
(between knowledge and activity). An action is indeed that 
wherein there is an injunction even without regard to the na- 
ture of the thing and in dependence on the mental activity 
ofa person. For instance, in the following passages, ‘To 
whichever deity the offering is made on that one let him me- 
ditate when about to say 4WZ,'and ‘Let him meditate in his 
mind on the संध्या’ and such others, meditation, that :is, con- 
templation, although it is mental, still, since it is dependent 
on a person, it may be done, not done or done in a different 
way. Knowledge, on the other hand, is generated 
by valid means of knowledge. And a valid means of know- 
ledge has for its object ‘the thing as it exists. Therefore, 
knowledge cannot be effected or not effected or effected 


in a different way; it is dependent purely on the thing; it is- 


neither dependent on a person nor on injunction. Hence, 
although mental knowledge widely differs (from meditation, 


etc.). In a case like, ‘The fire is man, O Gautama: the fire is. 
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woman, O Gautama’, the cognition of fire in man and wo- 
manis mental. Being generated by injunction alone, this- 
(cognition) is only an actand dependent on a person. As- 
regards the cognition of fire referring to the well-known. 
(real) fire, it is neither dependent on a person nor an injunc- 
tion. What is it then? As it is dependent on a thing which is- 
an object of perception, it (viz. cognition) is only know- 
ledge and notan act. The same remark applies to all th ings 
which are the objects of different means of valid knowiedge. 


NOTES 


On this the objector asks: Is not ज्ञान, knowledge, a 
mental activity (Gat)? To this the magn replies—Well, 
स्न may be a मानसी क्रिया, still it cannot generate fruit in the 
nature of ग्रहम्‌. For, we have already established that "m 
is स्वयप्रकारा and hence ब्रह्मन cannot become an <object to an 
act of cognition (चिदिक्रिया). There is also another difference. 
क्रिया is that which is dependent on human will and wherein 
there is an injunction even without regard to the nature of 
the thing. For instance, in यस्य gaala Wadd स्यात्‌ etc., 
meditation on संध्या is enjoined. This meditation isa क्या 
because it is dependent on the will of the man to meditate or 
not meditate on संध्या. In पुरुषी वाव गातमासिः, यापा वाव गांतसाझः, 
a person is enjoined to meditate on man and woman as «t. 
Here, noregard is paid to the nature of man and woman 
but a person is enjoined to meditate upon them as fire. 
Hence, ध्यान is चोद्नाजन्य, पुरुपतन्त्र and वस्तुस्वरूपनिरपेक्ष, But. 
ज्ञान is प्रसाणजन्य , not पुरुपतन्त्र and चस्तुस्वरूपापेक्ष. Cognition of 
fire (the real one) is by such प्रसाणऽ as Maa, etc.; this cogni- 
tion is not at all dependent on a person to effect it or not 
effect itin some other way; and here the real nature of the 
thing cannot be disregarded. Therefore, ध्यान is a क्रिया. 
but ज्ञान is not, although both of them are mental operations. 
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aia सति यथाभूतन्रह्मत्मविषयपरपि ज्ञाने न चोदनातन्त्रम्‌ | 
तद्विषये रिङादयः श्रूयमाणा अपि अनियोञ्य्रविषयस्वात्कुण्ठीभवन्ति 
उपळादिषु प्रयुक्तश्चरतेदण्यादिवत्‌ ; अहेयानुपादेयवस्तुविषयत्वात्‌ | 
किमर्थानि तर्हि 'आत्मा वा भरे ga: श्रोतव्यः इत्यादीनि 
विधिच्छायानि वचनानि ! स्वा भाविकप्रवृत्तिविषयविसुखीकरणाथोनि 
इति.व्ळ्मः। यो हि बहिसुखः प्रबतते पुरुषः इष्ट से भूयात, अनिष्टं मा 
भूत इति, न च तत्रात्मन्तिकं पुरुषार्थ लभते, तसरात्यन्तिकपुरुषाथ- 
ake स्वाभाविककायेकरणसंघातभ्रवृत्तिगो चराद्विमुखीछत्य प्रत्य- 
गात्मचोतस्तया प्रवर्तयन्ति “आत्मा वा अरे द्रष्टव्यः’ इस्यादीनि। 
तस्यात्मान्वेषणाय प्रवृत्तस्याहेयमलुपा देयं चात्मतन्वयुपदिइ्यते इद्‌ 
सर्व यदात्मा? (ggo २।४।६), ‘AA त्वस्य सर्वेमात्मेवाभूत्तत्केन कं 
पञ्येत्‌...केन कं विजानीयात्‌. -विज्ञातारमरे केन विजानीयात्‌ ' 
(geo ४।५।१५)› “अयमात्मा ब्रह्म’ (g&o WAR) इत्याद्सिः | 
(भाष्यम्‌ ) 


This being the case, that knowledge also, whose content 
as तर्मन्‌ and the Self as they really are, is not dependent on 
Vedic injunction. Hence, although imperative and similar 
forms referring to the knowledge of AWT, are found used 
(in the Vedic texts), yet they are ineffective because they 
refer to something which cannot be enjoined, just as the 
edge of a razor becomes blunt when it is applied toa stone. 
‘For they have for their object something which cannot be 
rejected or accepted. But what then (it will be asked), is the 
purpose of those sentences which have the appearance of 
anjunctions; such as, ‘The Self verily, should be seen; heard 
about ? We reply that they are for the purpose of turning 
«one away from the objects of natural activity. For, when 
-a man acts intent on external things, saying, ‘Let me have 
pleasant things, let me have no unpleasant:things,’ and doe? 
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not thereby reach the final human goal although desirous of 
attaining it; such texts as the ‘The Self verily, should’ 
be seen, etc.,' turn him away from the objects of natural 
activity, namely the assemblage :of effect and cause (i. e., 
objects and sense-organs), and divert ‘the stream of his 
thoughts on the inner Self. To sucha man who is engaged 
in the activity of the quest of the Self, there is taught by the 
following passages the true nature of the Self, as what can- 
not be rejected or accepted: ‘This everything, all is*that 
Self, ‘But when the Self only ‘is all this, then by what 
and whom shall one see, by what and whom shall one know? 


By what shall one know the knower ?’ ‘This Self is Hata, ” 
etc. 


NOTES 


In आास्मानं पश्येत्‌ there is fv in the sense of an injunc-- 
tion; in ब्रह्म स्वं चिद्धि, there is लोटू in the same sense; similarly, 
in भात्मा द्रष्टच्य:, the suffix तब्य is also in the sense of an injunc-- 
tion. Therefore, knowledge is dependent on injunction. 


To this the भाष्यकार replies that although we see the im- 
perative suffixes yet they do notenjoin any injunction. Be- 
cause an injunction can;be enjoined with regard to some- 
thing if it ‘is to ‘be -rejected or accepted. And only that 
thing can be rejected or accepted with regard to which a man 
has free will to accept or reject. Butthe Self cannot be 
rejected or accepted. Hence, no injunction can be enjoined 
with regard to the Self. Therefore, these imperatives be- 
come powerless in respect of knowledge, as the edge ofa 
razor becomes blunt when applied to a stone. 


Then, says the objector, the passages appearing like 
injunctions will become useless. What is their purpose. 
after all? 
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The माष्यकार replies :— We read in the कठोपनिपद्‌--पराज्ि- 

खानि व्यतृणत्‌ स्वयंभूः, तस्मात्पराङ्‌ पश्यति नान्तरात्मन्‌. The natural 
propensities of a man are to run after external objects. 
He is actuated with the desire of gU मे भूयात्‌, अनिष्ट सा भूत. 
‘But when in his activity towards external objects, he does not 
reach the final human goal, then the ata passages having an 
imperative sense divert the channel of his thoughts from 
external objects to the inner Self. When, ultimately he 
.engáxes in the quest of the Self, then the श्रृंति passages like 
इदं सब यदात्मा, etc., teach him the true nature of the Self. 


यदृप्पकर्तव्यप्रधानमात्मज्ञान हानायोपादानाय वा न अवतीति, 
तत्तयेवेत्यभ्युपगम्यते | अलंकारो ह्ययमस्माकम्‌, ageret सत्यां 
सर्वकर्तव्यताह्यनि: कृतकृत्यता चेति। तथा च ate: 'आत्मानं Aig- 
जानीयादयमस्मीति पूरुषः | किमिच्छन्कस्य कामाय शरीरमनुसंज्वरेत्‌’ 
(ggo ४।४।१२) aa | 'एतदबुदृध्वा बुद्धिमान्‌ स्थात्कृतकृत्यश्व भारत' 
(गीता १५।२०) इति च स्म्रतिः। तस्मान्न प्रतिपत्तिविधिशेषतया 


Fe: समपेणम्‌ । (भाष्यम्‌ ) 


That the knowledge of ब्रह्मन refers to something which 

-is not to be done, and therefore is not concerned with the 
pursuit or avoidance of any object, is the very thing we ad- 
mit; for just that constitutes our glory, that as soon as we 
-realise चह्मन, all our obligations come to an end and every- 
-thing that was to be accomplished is accomplished. So says 
the zfi—'Ifa:man should realise the Self as “I am he," 
-what could he wish or desire that he should pine after the 
body?” And similarly स्मृति declares—'Having realised this 
a man becomes wise and one who has accomplished all that 
is to be accomplished, O Bharata.’ Therefore, त्रन्‌, is not 
represented as subsidiary to the injunction of contemplation. 
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NOTES 


It was formerly objected that the knowledge of the Self, 
not being subsidiary to some injunction, is not a human goal. 
To this we reply that the objection is invalid. The know- 
ledge of the Self, being the destroyer of erts, isa human - 
goal. We have already established it. As for its not being 
a subsidiary to an injunction, पुतदस्माकं WIT, न दूपणम्‌, 
The knowledge of the Self leads to सवेकतेच्यताहानि 2n९कृत- 
waal. What more do you want? Therefore, Aas is not 
represented as subsidiary to the injunction of contemplation. 





यद्पि केचिदाहुः, प्रवृत्तिनिवृत्तिविधितच्छेषव्य़तिरेकेण केवलवस्तु- 
चादी वेदभागो नास्तीति, तन्न, औपनिषद्स्य पुरुषस्यानन्यशेषत्वात्‌ | 
योञसावुपनिषत्स्वेवाधिगतः पुरुषो5संसारी त्रह्मस्वरूपः उत्पाद्यादि- 
चतुर्विधद्रव्यविलक्षणः  स्वप्रकरणस्थो5नन्यशेषः? नासौ नास्तीति 
नाधिगम्यत इति वा शक्यं वदितुम्‌ , 'स एष नेति नेत्यात्मा ' (geo 
३।९।२६) इत्यात्मशाव्दात्‌ , आत्मनश्च TATA Gata; य 
एव ननेराकता तस्येवात्मत्वात्‌ ।--(भाष्यम्‌) 


As regards the saying of some that there is no part of 
the Veda which deals with bare things, and is not either an 
injunction or a prohibition, or supplementary to either, (we 
reply) that it is wrong; for the Self propounded in the Upa- 
nisads is not subsidiary to anything else. Of that Self 
which is comprehended from the Upanisads alone, which is 
.non-transmigratory, which is of the nature of त्रन्‌, which 
is distinct from the four kinds of substances, i. e., the 
produced, etc., which occurs in a topic of its own, which is 
not subsidiary to any other; of that Self it cannot he said 
that it does not exist or is not apprehended; because there 
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is the word ‘Self’ in ‘That -Self is not this, not that,’ and 
because it is not possible to deny the Self; for, even he 
who denies, even for him there is Self-hood. 


NOTES 


The भाष्यकार here refutes the opinion of the MARSS of 
प्रभाकर school. According to them आत्मन्‌ alone is the agent, 
and he is well-known. Why should the वेदान्त texts describe 
him*erhen he is well-known? Apart from this well-known 
AKAT, there is no authority to admit any STAT (who is 
identical with ब्रह्मन) who is not a कता. (non-agent). There- 
fore, the वेदान्त texts also declare the भाष्मन्‌ who is an agent. 
There is no necessity of admitting an ss Hem. The 
वेदान्त texts also, thus, are of an injunctive nature. 


No part of the Veda is free from Paat. Every part is 
either a Natdtata or a निपेघाविधि or subsidiary to either. No 
part of the Veda declares a यथा श्षतवस्तु, 


To this the भाष्यकार replies, well, the उपनिषत्‌ part of 
the Veda does declare a यथाभूतवस्तु, namely Aa. The 
Upanisads do not lay down ४ प्रवृत्तिविधि or निषेधविधि, nor are 
the उपनिपदूड subsidiary to क्रियात्मकभाग of the वेद. The आत्मन्‌; 
who is known in the Upanisads alone, who is non-transmi- 
gratory, who is of the nature of ब्रह्मन and who is neither 
Sala, nor AFA, nor आप्य, nor Weta, that आत्सन्‌ is 
स्वप्रकरणस्थ. Thatis, the प्रकरण or topic is that of आत्मन्‌ alone. 
The topic in the Upanisads is भात्मन्‌. This topic is not sub- 
sidiary to any other topic. The topic of the Upanisads is 
their own; they do not teach anything which might form 
topic of anything else. And when we examine these Upa- 
nisads, we find that they teach only about the Self. There- 
fore, the आत्मन taught in them is स्वप्रकरणस्थ and not शेष 
(subsidiary) to अन्य (any other thing). 
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About this आत्मन्‌ you cannot say that he does not exist 
or is not known; for we find the word झात्मन्‌ in the text स 
एप aft नेत्यात्मा. Again, आत्मन्‌ is the real substrate for 
अपन्ववि भ्र (world-delusion). Without a substrate there 
can be no delusion. Without a rOpe, there can be no de- 
lusion of snake in it. Hence, आत्मन्‌ (that is, his existence) 
cannot be denied. Even when you deny the Self, you can- 
ल deny his existence. For, who is the denier pot the 
Self ? s 





नन्वात्मा अहंप्रत्ययविषयत्वदांपनिषत्स्वेव विज्ञायत इत्यनुपपन्नम्‌ । 
न, तत्साक्षित्वेन TGA] न ह्यहंप्रत्ययविषयकतृव्यतिरेकेण 
तत्साक्षी सर्वभूतस्थः सम एकः कूटस्थनित्यः पुरुषो विधिकाण्डे तकै- 
समये वा केतचिद्धिगतः सर्वस्यात्मा । अतः स न केनचिठत्याख्यादु 
शक्यः, विधिशेषत्वं वा नेतुम्‌। आत्मत्वादेव च सर्वेषाम्‌ , न हेयो 
नाप्युपादेयः | सर्वे हि विनश्यद्धिकारजातं पुरुषान्तं विनश्यति । पुरुषो 
हि विनाशहेत्वभावादविनाशी; विक्रियाहेत्वभावाच्च कूटस्थनित्यः; अत 
एव नित्यशुद्धबुद्धमुक्तस्वभावः; तस्मात्‌ ' पुरुषान्न परं किञ्चित्सा काष्टा 
सा परा गतिः' (कठ० १।३।११), `तं त्वोपनिषद्‌ : पुरुषं प्रच्छामि ? 
(बृह० ३।९।२६) इति चोपनिषद्त्वविशेषणं पुरुषस्योपनिषत्सु 
प्राधान्येन प्रकाश्यमानत्वे उपपद्यते । अतो भूतवस्तुपरो वेदभागो 
चास्तीति वचन साहसमात्रम्‌ ।--( भाष्यम्‌ ) | 

Now, since the Self is an object of the concept ‘I’, it is 
unreasonable to maintain that he can be understood from 
the Upanisads alone. (To this, we say)..No; because it has 
(already) been refuted by (propounding) that he is the wit- 
ness thereof. Indeed, as distinct from the agent who is the 
object of the concept of ‘I’, the witness thereof, that Self 
which is present in all, equal, one, eternally unchanging, the 
Self of everything, has not been understood by anyone 
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either from the ritualistic portion of the Veda or from rea- 
soning. ‘Therefore, he cannot be denied by anyone, nor can 
he be made subsidiary to injunctions. And because he is 
the Self of all, he cannot become an object of rejection or 
acceptance. All perishable things indeed perish, because 
they are mere modifications, up to (i.e. exclusive of) the Self. 
The Self is imperishable, because of the absence of the cause 
of perishing; and because of the absence of the cause of 
mo नवाज he is eternally unchanging; for this very reason; 
he is eternally pure, intelligent and free nature ; therefore 
in texts like ‘There is nothing higher than Self; that is ‘the 
limit, that is the highest goal,’ and, ‘But I ask about the Self 
taught in the Upanisads,’ the qualification “propounded in 
the Upanisads’’ is intelligible as the Self is principally reveals 
ed in the Upanisads. To say, therefore, that there is no por- 
tion of the Veda which deals with existing things, isa mere 
bold assertion. 


NOTES 

The objector challenges the statement that the Self can 

be known from the Upanisads alone, on the ground that 

everybody knows the Self as the object of the concept of ‘P. 

How do you say that the Self can be understood from the 

Upanisads alone? The भाष्यकार replies that the Self (viz., 
the object of the concept of ') which you talk of is not the 
same Self as taught in the Upanisads, The औपनिपद्‌ आत्मन्‌ is 
the साधत्‌, witness of that what you call Self. The idea is that 
although the जीवात्सन and परमात्मन्‌ are really identical, yet the 
Sila is the conditioned form of NATAT. The pure form is only 
the witness. And as it is impossible to understand this pure 
form by any other means, it is the sphere of the Upanisads. 

Neither the injunctory part of the Veda, nor reasoning esta- 
blishes the pure form of the Self. Reasoning cannotrefute 
its existence, nor can the Vedas reduce it to the position of 
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a subsidiary to an injunction. Because, that ओपनिपद पुरुष 
üs the आत्मन्‌ of all. आत्मन्‌ is not for the sake of another; 
on the contrary, everything else is for the sake of आत्मन्‌, as is 
said in the श्रुति--न वा eX सर्वस्य कामाय सर्व fug भचति, 
आत्मनस्तु कामाय सर्व प्रियं wala. Again, because that पुरुप is 
the “Az of all, he can neither be an object of rejection nor 
of acceptance. The true nature of the entire universe is 
आत्मन्‌ ; and nobody can reject his nature, as it is impossille 
to do so; nor can nature be accepted, becauseit is already 
there. 

Everything except the Self is perishable. The पुरुष is the 
real truth of the entire universe. He alone is imperishable. 
Hence he cannot be rejected or accepted. Nor can he un- 
dergo any modification. 





aÀ शास्जतारपर्यबिदामनुक्रमणम्‌ , ‘est हि aes: कमोव- 
जोधनम्‌ ? इत्येवमादि, तत्‌ धसेजिज्ञासाविषयत्वाद्विधिप्रतिषेधज्ञाखा- 
भिप्रायं gal अपि च ‘era क्रियाथेत्वादानर्थक्यमत- 
दर्थानाम्‌ › इत्येतदेकान्तेनाभ्युपगच्छतां भूतोपदेशानामानर्थक्य>सङ्गः | 
अवृत्तिनिवृत्तिव्यतिरेकेण भूतं चेद्वस्तूपदिशत्ति भव्यार्थत्वेन, कूटस्थ 
नित्यं भूतं नोप दिशतीति को हेतुः? न हि भूतमुपद्दियसानं क्रिया 
भवति । अन्रियास्वेऽपि सूतस्य क्रियासाधनत्वात्‌ क्रियार्थे एव भूतो- 
यदेश इति चेत्‌ , नेष दोषः; क्रियासाघस्वेऽपि क्रियानिवेतेनशक्तिमवस्तू- 
पदिष्टमेव; क्रियाथेत्वं तु प्रयोजनं तस्य; न चेतावता वस्त्वनुपदिष्ट 
भवति | यदि नामोपदिष्ट किं तव तेन स्यादिति । उच्यते--अनवग- 
तात्मवस्तूपदे शश्च तथैव भवितुमहंति; तदवगत्या मिथ्याज्ञानस्य संसार- 
हेतोनिंवात्तः प्रयोजनं क्रियत इत्यावोशेष्टमथेवत्त्वं क्रिग्रासाघनवस्तूप- 
देशेन ।--( भाष्यम्‌ ) 
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With regard to the quotation from those who are 
acquainted with the purport of the काख, ‘Its purport is 
indeed seen to be the teaching of ritual, etc., it is to be 
understood that they, having to do with the enquiry into 
Religious Duty, refer to that part of the शाख which consists 
of injunctions and prohibitions 


With regard to those who invariably stick to (the 
qninion expressed in) the text ‘Since action is the purport of 
the Veda, whatever does not refer to action is purport- 
less,’ (in their case) it would follow that all information 
about existent things is meaningless. 


If, on the other hand, the Veda—in addition to the 
injunctions of activity and cessation of activity—does 
teach about existent things as being subservient to some 
action to be accomplished, why then should it not give 
information also about the existent eternally unchangeable 
Self? Foran existent thing, about which information is 
given, does not become an act (through being stated to be 
subservient to an act). 


' But, it will be said, although an existent thing is not an 
act, yet, as it is instrumental to action, the information 
given about such a thing is merely for the sake of an act. 
This, we reply, does not matter; for although it is taught 
for the sake of an act, still what is taught is the (existent) 
thing which has the capacity to accomplish an act; that it is 
for the sake of an actis, however, its purpose; with this 
much alone, the thing does not cease to be taught (i.e., to 
be intimated in itself). 

Well, and if it is thus taught, what is gained thereby 
for your purpose? We reply that the teaching about the 
Self, which is an existent thing not comprehended from 
other sources, is of the same nature (as the teaching about 
other existent things); for by the comprehension of the Self 
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a stop is put to all false knowledge, which is the cause of 
transmigration, and thus a purpose is established which 
renders the passages relative to sg, equal to those 
passages which teach about things instrumental to actions. 


NOTES 


In this paragraph there are five important arguments of 
the opponent which the भाष्यकार refutes. 2 

(1) x According to the सीमाँसक5, the purport of the E 
is कर्मांचबाघन-- 00 teach about actions. But according to the 
चेदान्तिन, the Upanisad part of the Xz.teaches AMX which is 
absolutely free from actions. What do you say to that, Mr. 
चेदान्तिन्‌ ? How do you reconcile the question zzi हि तस्यार्थः 
कर्माववाधंनस्‌? The चेदान्तिन्‌ replies— Well, your question 
refers to धर्मांजजह्ासा and hence it is valid only in that part of 
the वेद which consists of injunctions and prohibitions. It 
has nothing to do with the Upanisad part of the व< ठा पाट 
चेदान्त. 

(2) “Well, what do you say to भाम्नायस्य क्रियार्थत्वादान- 
अक्यमतद्‌र्थांनाम्‌--'those portions of the वेद which do not teach 
action are meaningless’ ?? To this the चेदान्तिन्‌ replies— 
Yes, if we agree to this view then the portion of the चद 
teaching about ब्रह्मन्‌ which is a भूत पदार्थ (existent thing, and 
hence notan action) will be meaningless. But, similarly, 
in the कर्मकाण्ड portion also, the teaching about «(X and सोम 
in Hl Bella and सोमेन aAa will become meaningless; for 
दधि and सोम are भूत, existent things. Therefore, you 
should not press your maxim too far, otherwise it will go 
against your own view. ; 

(3) The मीमांसक further argues: The entire Veda is 
for teaching al or निवृति (injunction or prohibition). Of 
course, where a भूत or already accomplished thing like «fs 
or सोम is taught, then it is taught for the sake of what is to 
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come into being. «and सोम become parts of some क्रिया. 
Hence, although in themselves they may be existent, but they 
are not existent as parts of some ritual. It isin the latter 
sense that we say they are taught. To this the वेदान्तिन्‌ 
replies: Well, you have admitted that the Veda teaches 
about existent things; then what objection should you have 
about ब्रह्मन्‌ which is also an existent thing? As regards your 
sting that these existent things are taught for the sake of 
their forming part of some ritual, well, this does not save 
your position very much. For, being subservient to an 
action, दधि and ata (and for the matter of that any existent 
thing), do not themselves become actions. The existent 
things, in spite of all what you say, always remain distinct 
from actions; they cannot become actions themselves. 


(4) The मीमांसक says that we admit that by उपदेश a सिद्ध 
or भूत पदार्थ does not become a क्रिया, But we would not 
teach about a सिद्ध चस्तु , if it were not a साधन or instrument 
of some क्रिया. Hence, the teaching of a सिद्ध पदार्थ is still 
क्रियार्थ, for the sake of an act. The idea is this: क्रियार्थ is that 
which has the capacity to produce activity; and that object 
which is devoid of such a capacity is भाकयार्थ. ata, ata 
etc, have the capacity to produce the activity of a ritual: 
hence they are (ata, although not fat. And these objects 
are taught because they are क्रियाथ. But ब्रह्मन्‌ has no capacity 
tobring about the accomplishment of an action; it is 
absari. Hence, the उपदेश about su is purposeless. To 
this the चेदान्तिन्‌ replies—*w« दोपः, क्रियाथरवेऽपि, etc. It does 
not matter. We admit that a x or भूत पदाथ is कियार्थ, for 
the sake of an act. Still न हि क्रियाथ भूतसुपदिश्यमानं अभूत 
भवति अपि तु क्रियानिवंतनयोग्यं मतमेव तत्‌। तथा च भूतेऽर्थे aaga- 
शक्तयः शग्दाः कचित्स्वनिष्ठयुतविषया दृश्यमाना भृत्वा शौत्वां वा न 
कथचिस्क्रियानिष्ठतां गमयितुसुचिताः ( भामती)। Indeed, the 
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existent मभूत taught for the sake of activity, does not be- 
come अभूत, other than existent; it is rather certainly existent, 
because it is capable of achieving an activity. How can you 
accomplish an activity by means of a thing which is yet to 
be accomplished, that is, which is not already existent? And 
thus, words which have been determined to signify existent 
things, which are seen in some cases to refer to the 
existent abiding in itself (i.e. without syntactical rejation 
to an act), cannot properly be tortured to signify somehow 
relation to activity. Gharia is but the प्रयोजन of भूतवस्तु. 
Hence, the fact that a things भूत does not bar it from 
being taught. 


(5 The मोमांसक says— Well, let me agree to the pro- 
position that even a भूत or existent thing is taught ( उपदिष्ट ), 
and the passages containing information about existent 
things are admissible. But what do you gain by it? For, only 
that existent thing should be taught which has some प्रयोजन, 
not that which has no प्रयोजन. ४००7 व्रह्मन्‌, is उदार्साच (indi- 
ferent) and «dir (devoid of all activity). The teach- 
ing about ब्रह्मम्‌ can render no service, as वद्यन्‌ is fruitless. To 
this the वेदान्तिन्‌ replies—Although ग्रह्मन्‌ is indifferent, still 
the knowledge of त्रह्मम्‌ culminating in realisation, destroys 
अविया (Nescience) which is the cause of false knowledge and 
the cause of transmigration. Thus the teaching of महान्‌ will 
have this purpose. 





अपि च 'त्राह्मणो न हन्तन्यः' इत्येवमाद्या निवृत्तिरुपदिश्यते । 
न च सा क्रिया, नापि क्रियासाधनम्‌ | अक्रियाथोनासुपदेशो5नथकश्वत्‌, 
rant न हन्तव्यः” इत्यादिनिबृत्त्युपदेशानामानथैक्यं प्राप्तम्‌ | 
तच्चानिष्टम्‌ A A स्वभावश्राप्तहन्त्यथानुरागेण AA: शक्यमप्राप्त- 
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क्रियाथेत्वं कल्पयितुं हननक्रियानिवृत्त्यौदासीन्यव्यतिरेकेण। AN 
स्वभाव:, यत्स्वसंबन्धिनोऽभावं बोधयतीति । अभावबुद्धिश्यौदासीन्ये 
कारणम्‌। सा च दृग्घेन्धनाभिवत्स्बयसेवोपश्याम्यति | तस्मात्मसक्त- 
क्रियानिवृत्त्यो दासीन्यमेव ` त्राक्षणो न इन्तव्यः ? इत्यादिषु प्रतिषेधार्थं 
मन्यामहे, अन्यन्न प्रजापतित्रतादिभ्यः | तस्मातपुरुषाथानुपयोग्युपाख्या- 
नादिमूताथवादविषयमानरथेक्याभिधानं ZESAR |--( साष्यम्‌ ) 


Moreover, there are found (even in that part of the चेद 
which treats of actions) such passages as ‘A Brahmana is not to 
be killed’ which teach abstinence from certain actions. This 
abstinence from action is neither action nor means to an 
action. If, therefore, the tenet that all those passages which 
do not teach action are purposeless were insisted on, it 
would follow that all such passages as ‘A Brahmana is not to 
be killed’ which teach abstinence from action are purpose- 
Jess. And that is unacceptable. Again, on the basis of the 
connection with the sense of killing which is naturally esta- 
blished, ic is not possible to assume for the negative particle 
the signification of a non-established act, as distinct from the 
state of mere passivity implied in the abstinence from the act 
of killing. And thisis the nature of the negative particle 
that it makes known the non-existence of that with which it 
is connected. And the cognition of non-existence is the 
cause of passivity (or indifference). (Nor canit be objected 
that as soon as that momentary idea has passed away, the 
state of indifference will again make room for activity; for) 


that idea subsides of its own accord (after having completely 
destroyed the natural impulse prompting to the'murder of 
a Brahmana etc.), just as a fire is extinguished after having 
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completely consumed its fuel. Hence we are of opinion 
that the aim of prohibitory passages such as ‘A Brahmana is 
not to be killed’ is mere indifference consisting in the absti- 
nence from some possible action; excepting some special 
cases, such as the so-called Prajapati vow, etc. Hence the, 
charge of want of purpose is to be considered as referring 
(not to the Vedanta texts, but only) to such statements about 
existent things as are of the nature of legends and the gike 
and do not serve the human goal. — 





NOTES 


This passage contains a discussion of the prohibitory 
passages of the Veda and is of a very scholastic nature. In 
order to follow it, itis necessary to grasp the two senses of 
नन्‌ (negation), namely, (1) प्रसत्तप्रतिपिध (prohibition) and (2) 
ययुदास (exclusion). Negation is expressed by 1 or & tor 
अनू ) added to a word as in अग्राह्मणः, The first form generally 
denotes प्रसक्तप्रत्तिपिध and the second were. ० प्रसक्तप्रतिपेध, 
the negative particle is always connected with the activity as 
expressed by a verbal suffix,not with the sense of the root. Let 
us take the sentence त्राह्मणो न हन्तव्यः, Here the verbal form 
हन्तव्यः really corresponds to हननं «dead, The word हननं de- 
notes the sense of the root (प्रकृति — धातु}, and the word quic 
expresses the sense of activity lying in the प्रत्यय (suffix). 
Now, according to प्रसक्तप्रतिषेध, the natural connection of न 
in ब्राह्मणो न हन्तव्यः should be expressed as ब्राह्मणस्य हननं न 
कर्तेव्यस्‌. That i$, न is connected with the क्रिया (activity) 
expressed by the प्रत्यय ‘asa’ added to the root इन. 
MANEAR, which is (प्रसक्त) TATANA is prohibited here. 
स्वमावप्रास्त means, naturally established, because it has natural 
motives— not dependent on the injunction of the Veda, viz. 
passion, greed, etc. If we were to connect न with the root 


154 SENSE OF नञ IS NOT EXCLUSION hag: eama 


&* (that is प्रकृति), then ब्राह्मणों न हन्तव्यः would mean ब्राह्मणस्य 


भहननं mus. That is, itis no more a prohibition, but an. 


injunction, some positive order of doing something to 
ब्राह्मण, which something must be other than हनन (killing); it 


may be beating. This excludes हनन from the actions which. 


are enjoined to be done to a ब्राह्मण. This is called पयुदास. 


So, truly speaking the real sense of negation isin 


"eva or prohibition and not in Weta or exclusion.. 


For, पु दास is tantamount to positive a55ert1०॥-ग्राह्मणस्याहननं 

PaA, If the निपेधवाक्यऽ in the वेद were to be explained in 
the sense of पयुदास, then they would not differ from 
विधिवाक्य5, and it will be futile to divide the Vedic texts into 
विधिवाक्यऽ and निषेधवाक्य5,.. (छ07 further discussion on the 
senses of नञ्‌, see MASE, sections 81 5, pages 120 f, 

edited by D. V. Gokhale, Oriental Book Agency, Poona). 


Now, let us come back to our subject in hand. The 
चेदान्तिनू says that if you insist on your principle of MAAT 
क्रियाथेर वादानथक्यमतद्थानाम्‌ , another difficulty would be 
about such statements as ब्राह्मणो न हन्तच्य:, The Veda teaches 
here abstinence from activity; न हन्तञ्यः means हननं न 


कतव्यसू--0112 should desist from the activity of killing. This: 
abstinence or desisting from activity, is not an activity itself,. 
nor does it help activity. Hence, ब्राह्मणा न हन्तव्य;, not 
denoting any activity, or means to an activity, becomes a. 
purposeless statement. But this position is unacceptable. 
Therefore, abstinence from activity (gÑ) is nothing more- 
than indifference (ओदार्सान्य) from activity. 


You cannot, of course, connect the negative particle- 
with हनन, in order that the sentence ब्राह्मणों न हन्तब्य: might 
indicate a non-established action; that is, the sentence- 


à 
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might be construed as व्राह्मणस्य अहननम्‌ which was not already 
established outside the Veda (for the natural impulse is to 
kill a त्राह्मण ) is being taught by this sentence; this sentence 
teaches us ‘a determination (संकल्प) of not killing a ब्राह्मण is 
to be formed'. 


Because, wherever we can, we should take the negative 
particle in its primary sense. The natural or primary sense 
of नज is that it indicates the non-existence of that है which 
itis joined; so that the passages in which this नज is joined 
to words denoting action must be considered to have for 
their purport the entire absence of action, whick is indifier- 
ence. 

Of course in exceptional cases, this negative particle 
although joined to words denoting action, is yet interpreted 
as of positive character. For instance, in the प्रजापति-ए०फ़- 
to be taken by a AGAR, we read न saa उद्यन्तमादित्यम्‌ , 
etc. These commands begin with तस्य वटोत्रेतम्‌, The vows are 
always of the nature 01 positive determinations to do some- 
thing. Hence, here the context not allowing us to take the 
primary sense of नभ्‌ ( प्रसज्यप्रतिपेष ), we are obliged to take 
the secondary or लाक्षणिक sense of नम्‌ .—He isto form a 
determination of not seeing the rising sun. 

As said above, the primary sense of नज isto indicate 
the non-existence (अभाव ) of that to which it is joined. And. 
this cognition of non-existence leads to indifference. But. 
अभावतुद्धि is not of permanent nature. Will not its destruction: 
lead to the destruction of its effect, i.e., seri? Will 
not a man become again प्रवृस्यन्सुख, intent on activity, after 
the भभावबुद्धि is destroyed? To this the वेदान्तिन्‌ says, No- 
The भभावबुद्धि or the cognition of non-existence, first com- 
pletely destroys all Sg and, then, having nothing else 
to destroy, it subsides by itself; just as fire does. 
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यद्प्युक्तमू-कर्तव्यविध्यनुप्रवेश मन्तरेण वस्तुमात्रमुच्यमानभनथेकं 
SRI, ` सप्तद्वीपा वसुमती › इत्याद्विद्ति, तत्परिहृतम्‌; ' रञ्जु- 
रियम्‌ , नायं सर्पः? इति वस्तुमात्रकथनेऽपि प्रयोजनस्य दृष्टत्वातू । 


नु शुतत्रह्मणोऽपि यथापूर्व संसारित्वद्शनान् रञ्जुस्वरूपकथन- 
चद्थेवत्त्वमित्युक्त्म्‌ । अन्नोच्यते-नावगतत्रह्मात्मभावस्य यथापूर्व 
Vang शक्यं दुशयितुम्‌ , वेदप्रमाणजनितत्रह्मात्मभावविरोधात्‌ | न 
हि शरीराद्यात्माभिमानिनो दुःखभयादिमत्त्व इष्टमिति ada वेद- 
'अमाणर्जानतब्रह्मात्मावगमे तद्भिमाननिवृत्तौ तदेव मिथ्याज्ञाननिमित्त 
दुःखमयाद्मत्त्वं भवतीति wea करपयितुम्‌ | न हि धनिनो गृहस्थस्य 
धनाभिमानिनो धनापहारनिमित्त दुःखं दृष्टमिति, तस्यैव 
अन्नजितस्य घनाभिमानरहितस्य तदेव घनापहारनिमित्त दुःख भवति | 
न च कुण्डलिनः कुण्डलित्वाभिमाननिमित सुखं zslafa, तस्यैव 
छुण्डळबियुक्तस्य कुण्डलित्वाभिमानरहितस्म तदेव कुण्डरित्वाभिमान- 
निमित्तं सुख भवति | तदुक्त श्रुत्या “अशरीरं वाव सन्तं न प्रियाप्रिये 
स्पृशतः ^ (sio ८।९२।१) इत्ति | 


शरीरे पतितेऽशरीरत्वं स्यात्‌, न जीवत इति चेत्‌ , न; सशरीर- 
'स्वस्य सिथ्याज्ञाननिमित्तत्वात्‌। न area: शरीराभिमानळक्षणं 
मिथ्याज्ञान मुक्त्वा अन्यतः सशरीरत्वं शक्यं कल्पयितुम्‌ | नित्यम- 
शरीरत्वम्‌ , अकर्मेनिमित्तस्वात्‌ इत्यवोचाम । तरङ्गतधर्माधः निमित्त 
"सशरीरत्वमिति चेत्‌, न; रारीरसंबन्धस्यासिद्धत्वात्‌ , धर्माधमे- 
योरात्मकृतत्वासिद्धः, शरारसंबन्धस्य धर्माधर्भयोस्तत्तत्वस्य चेतरे- 
वराभ्रयत्वप्रसङ्गात्‌ । अन्धपरम्परेवेषा अनादिरवकहपना | क्रियासम- 
`चायाभावाच्चात्मनः कतृत्वानुपपत्ते: | संनिधानमात्रेण राजप्रभ्नतीनां es 
कएत्वमिति चेत्‌, न; घनदानाद्युपार्जतश्रत्यसंबन्धित्वात्तेषां ` कतृत्वो- 


ळा. 
—- a ——nt NR HS DSO SCP SORIA HOT FM -€ 


1 .1नए.समन्वयाधि०] STATEMENT OF वस्तुमा IS PURPOSEFUL 157 


पपत्तेः, न त्वात्मनो धनदानादिवच्छरीरादिभिः स्वस्वामिभावसंबन्ध- 
निमित्त किंचिच्छक्यं कल्पयितुम्‌ | मिथ्याभिमानस्ु प्रत्यक्षः संबन्धहेतुः 
एतेन यजमानत्वमात्मनो व्याख्यातम्‌ ।--( भाष्यम्‌ ) 


As to what was said : Without entering into any rela- 
tionship with an injunction to do something, a mere state- 
ment of fact is fruitless, like the statement ‘the Earth having 
seven islands —we have already refuted it; for, purzose is- 
found to exist even in mere statement of fact like 'this is a. 
rope and not a snake’. 


Well, we had also said that (the statement of bare fact 
like) che nature of rope is not purposeful, for it is found 
that a man even after hearing about त्र्मन्‌ continues as before: 
to belong to this transmigratory world. We reply—You 
cannot show that a person, who has realised ब्रह्मन्‌ as his. 
Self, continues as before to belong to this transmigratory 
world; because it would go against his realisation, by means: 
of Veda, of त्रह्म as his Self. Itis'not possible to assume 
that—because we find a person, having the conceit of Self 
in his body, etc., is subject to misery, fear, etc., therefore, 
the same person, even when he has realised, by means of 
Veda, Hatt as his Self, and has thus become free from that 
conceit (of Self in his body), will be subject to misery, fear, 
etc. caused by illusory knowledge. Because a rich house- 
holder, puffed up by the conceit of his riches, is seen to 
suffer pain if his riches are stolen, it does not follow that if 
the same person retires from the world and thus becomes. 
free from the conceit of riches, he will still suffer pain if 
his riches are stolen. Nor, again, because a man possessed 
of ear-rings derives pleasure from the conceit of the owner- 
ship of ear-rings, does it follow that even when the same 
person gives up his ear-rings and .thus becomes free from 
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the conceit of their ownership, he will still derive pleasure 
from the conceit of the ownership of ear-rings. Thus 
it is said; "When he is non-embodied, pleasure and pain do 
not touch him.’ 5 


If it be said that non-embodied state is possible only 
when the body is destroyed, not as long asa person is alive, 
then we demur; because the embodied state has for its 
cause Che illusory knowledge. It is not possible to assume 
the embodied state of the Self, except as aresult of illusory 
knowledge consisting in the conceit of Self in the body. We 
have said that non-embodied state is eterna], because it is 
not caused by actions. If it be said that the embodied state 
ds caused by merit and demerit effected by the Self (and there- 
fore real), then we say, No. Because the connection of body 
-with the Self is not established; because it is not proved that 
merit and demerit are effected by the Self; and because 
there would result reciprocal dependence between the 
.connection with a body and the acquisition of merit and 
demerit by the Self. As regards the assumption of begin- 
ninglessness, it is certainly like a chain of the blind. The 
Self cannot possibly become an agent, because there is no 
inherence of activity (in the Self). If it should be ‘said that 
-the Self may be considered as an agent in the same way as 

kings and other great people are (who without acting them- 
selves make others act) by their mere presence, we deny (the 
-appositeness of this instance). 7015 possible for kings, etc., 
‘to become agents, because they are related to servants pro- 
cured through payment of money. But, in respect of the 
:Self, you cannot assume anything like payment of money, 
-etc., which could become the cause of the relationship of 
-master and servant between the Self and the bodies. Illusory 
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conceit, on the other hand, is the manifest reason of connec- 


tion between the two. This also explains in how far the Self 
can become a sacrificer. 


NOTES 

In the beginning of this passage, the भाष्यकार reiterates 
the objection—the statement of bare fact, unless it forms part 
of an injunction, is purposeless—and his reply—that such a 
statement has some purpose. रज्जुरियं नायं «wd: isa statement 
whose purpose is the destruction of illusory knowledge 
(मिथ्याज्ञान), As regards the objection that even after hearing 
the texts relating to Aad, मिथ्याज्ञान and संसारित्व are not re- 
moved, the भाष्यकार replies : Yes, mere hearing of such texts 
will not lead to the destruction of संसारित्व, What is wanted 
for the destruction of संसारित्व is the hearing of such texts 
culminating in the realisation, of the truth contained in the 
texts. But what is this realisation of Aad? It is a mental state 
arising out of श्रवण, मनन, निदिघ्यासन. This mental state com- 
pletely destroys the perception of this entire illusory universe 
and destroys itself also as it (mental state) is a part of the 
illusory universe. Hence, when a person realises ABA, he is 
not effected by fear and pain; his संसारित्व is altogether des- 
troyed when, as a result of the realisation of 2&1, that person 
is freed from the conceit of Self in his body. This is 
what is said by the श्रुति also— when he is unembodied  (i.e., 
free from the conceit of Self in his body), he is no more sub- 

ject to pain and pleasure 


This unembodied state of the Self is natural and eter- 
nal. lfthe embodied state of the Self were real, then that 
state would not cease during life-time. But the embodied 
state is due to illusory knowledge. Therefore, once the 
truth is realised, then this embodied state can be removed 
even during the life-time 
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On this an objection is raised. "Well, the embodied 
state results from घर्मं and अधमं effected by the Self; it is 
not caused by illusory knowledge. Hence, as long as घस 
and अधर्मं do not cease to produce their effect, the embo- 
died 50७५2 also would not cease. And at the cessation 
of धर्म and अधर्म, there is but death. Therefore, the 
unembodied state cannot be attained during the life- 
time, To this, the reply is—The Self cannot directly 
acquire wu and अधर्म, The घम and aaa can be acquired 
by the exertion of speech, mind and body. Hence, they 
cannot be acquired unless the Self is related to the body. 
Ultimately, the position will be that embodiedness becomes 
dependent on धर्म and अधर्म; and, धर्म and अधर्मं become 
dependent on embodiedness. Thus it will lead to the logical 
fault of reciprocal dependence (परस्पराश्रय). 


If, on the other hand, परस्पराश्रयता is admitted as & 
necessary evil, as it is अनादि (beginningless) like the relation 
of seed and sprout, then the साष्यकार replies that the assump- 
tion of अनादिस्व is like a chain of blind men, who are unable 
to lead one another. 


It is now said that there is no परस्पराश्रयत्व in बीज and 
su. Because the particular बीज, generating a certain अङ्कुर, 
is not produced by the same अछूकुर which it has generated. The 
seat which is the cause of a बीज, is different from that अडूकुर 
which is produced from that बीज. Thus, this अनादित्व is not 
like a blind men's chain. Similarly, the «i and waa 
acquired by the Self in previous birth, which have caused 
a particular body before us, are different from the धर्मे 
and अधर्म now acquired by the Self which will cause a 
future body. 


To this, the भाष्यकार replies—You can say this when you: 
establish the inherence of activity in the Self. But this is 
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not established. Hence, the Self is not an agent, and there- 
fore cannot acquire JH and WqÑ. 


This also explains the illusion of regarding tke Self as 
sacrificer. When the Self is not at all an agent, how can he be 
a sacrificer? So, this assumption of यज्ञकतृत्व in the Self is an 
outcome of मिथ्याज्ञान, 





अतन्नाहु:--देहादि्व्यतिरिक्तस्यात्मनः आत्मीये देहादावहदभि- 
मानो गौणः, न सिथ्येति चेत्‌ , न; प्रसिद्धवस्तुभेदस्य गोणत्वमुख्यत्व- 
प्रसिद्धेः | यस्य हि प्रसिद्धो वस्तुभेदः--यथा केसरादिमानाक्ति- 
विशषोऽन्वयव्यतिरेकाभ्यां सिंहुशब्दप्रययभाङ् सुख्योऽन्यः सिद्धः; 
ततश्चान्यः पुरुषः प्रायिकेः क्रोयेशायीदिभिः सिंहगुणे: संपन्नः सिद्ध:--- 
तस्य तस्मिन्पुरुषे सिंहशव्दप्रत्ययो गोणी भवतः, नाप्रसिद्वयम्तुभेद्‌स्य | 
तस्य. स्वन्यत्रान्यत्रशग्दप्रर्ययौ श्रान्तिनिमित्तावेब भवतः, न गौणो; 
यथा मन्दान्धकारे स्थाणुरयमित्यगृह्यमाणविशेषे पुरुषशन्दप्रत्ययौ 
स्थाणुविषयो; यथा वा शुक्तिकायामकस्माद्रजतमिद्मिति निश्चितौ 
शब्दप्रत्ययौ, तदेदादिसंघाते अहं इति निरुपचारेण शब्दप्रत्ययावा- 
स्मानात्माविवेकेनोत्पद्यममानो कथ गौणौ शक्यो वदितुम्‌ ? आत्मानात्म- 
चिवेकिनामपि पण्डितानामजाविपालानामिवायिविक्तो शाब्दप्रत्ययी 
अवतः | तस्मादेहादिव्यतिरिक्तात्मास्तित्ववादिनां देहादावहंप्रत्ययौ 
मिथ्यैव, न गौणः । तस्मान्मिथ्याप्रत्ययनिमित्तत्वात्सशरीरत्वस्य 
सिद्धं जीवतोऽपि विदुषोऽशरीरत्वम्‌। तथा च ब्रह्मविद्विषया श्रुतिः 
“तद्यथाहिनिल्वेयनी वल्मीके सृता प्रत्यस्ता ` शयीतेवमेवेद्‌ शरीरं शेते 
अथायमशरीरोऽसतः प्राणो sem तेअ एवं (Geo ४।४।७) इति; 
' सचक्षुरचक्लुरिव सकरणोऽकणं इव सवागवागिव समना अमना इव 


सप्राणोऽप्राण इव › इति च ! स्म्रतिरपि च ` स्थितप्रज्ञस्य का भाषा ? 
Ace...) | 
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(xe गी० २।५४) इत्याद्या स्थितंप्रज्ञस्य रक्षणान्याचक्षाणा ` विदुषः 
सर्वप्रवृत्तयसंबन्ध TAA तस्मान्ावगतन्रह्ममावस्य यथापूर्व संसारित्वम्‌ ; 
यस्य . तु यथापूव संसारित्वं नासाववगतत्रह्ममाव इत्यनवद्यम्‌ | 
¬ (भाष्यम्‌ ) 9 in l 


Here it is objected that the conceit of ‘P in his body, 
eto, by the- Self who is distinct from the body, etc., is 
secondary and not false. To this we say, No; for the 
distinction of primariness and secondariness are well-known 
to him who understands the difference between the things. 
For him to whom the difference between the things is 
well-known—for example, a certain thing having a mane and 
a particular appearance is established through co-presence 
and co-absence as the principal signification of the word 
and concept ‘lion’, and another, a man, established as 
possessing cruelty, courage, etc., which are the ordinary 
qualities of a lion-for that one, the word and concept. ‘lion’ 
have secondary signification in respect of that man, not for 
him to whom the difference between the things is not well- 
known. For this (latter) one, however, the use of one 
word and concept in place of another is caused only delusi- 
vely and not secondarily; as the word ‘man’ and its concept 
{are delusive) in respect of a post whose particularity is not 
apprehended in the twilight, in the form ‘This is a post’. 
Or, for example, in the nacre, the word and concept which 
for some unknown reason are determined in the form “This 
is silver’. | 


Similarly, how can the word and concept of ‘P which 
arise in respect of the assemblage of the body, etc., non- 
„figuratively through the non-discrimination of the Self and 
the Non-Self, be‘said to be secondary? Even learned men 
who know the difference between the Self and the Non-Self 
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fail to discriminate the word and concept just as common 
shepherds and goat-herds do. Therefore, for those who main- 
tain the existence of a Self different from the body, etc., 
the concept of 'I' in respect of the body, etc. is simply false 
:and notsecondary. Hence, because the embodied state 
is caused by false cognition ( i. e. illusory knowledge ), it is 
‘established that the person who has reached true knowledge 
is in the unembodied state even while still alive. The sar is 
‘declared in the &fapassages concerning him who knows agm: 
“Therefore, as the slough of a snake lies dead and cast off 
on the ant-hill, in the very same way lies this body; then that 
disembodied immortal spirit is ब्रह्मन only, is only light’; 
“With eyes he is without eyes as it were, with ears without 
ears as it were, with speech without speech as it were, with 
a mind without mind as it were, with vital airs without vital 
airs as it were.’ Even the Smrti ‘What are the characteristics 
of one whose mind is steady, etc. while describing the 
characteristics of one whose mind is steady, shows that a 
wise person has no connection with action of any kind. 
Therefore, for the person who has realised ब्रह्मन्‌ as his Self, 
there is no transmigratoriness as before; as for the person 
who has transmigratoriness as before, it is clear that he has 
not realised ब्रह्मन्‌ as his Self; (thus our conclusion) is 
faultless. 


NOTES 


Here, the भाष्यकार attacks the view of प्रभाकर, the up- 
holder of भणख्यातिवाद (see: under: Hata). According to 
अभाकर, there is no knowledge which is मिथ्या, Every cogni- 
donis correct. Hence, मध्यास or superimposition is caused 
by विवेकाग्रह or Heme, Therefore, the conceit of “I? in the 
body is not मिथ्या, but secondary. गौण, just as the word सिंह 
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and the idea of a lion are secondarily applied to a man in 
सिंहो देवदत:. This being so, itis futile for the चेदान्तिनू to 
assert that the conceit of ‘Lin the body is caused by fa ध्याज्ञान. 


To this the भाष्यकार replies— The idea of गॉणस्व or figura- 
tiveness presupposes the knowledge of the difference between 
the two things; unless we know that सिंह and देवदत are two 
absolutely distinct entities, we cannot apply the word and 
thé.idea of सिंह to दवदत. What we really do is that when we 
find साधम्य between two distinct objects, we transfer the 
designation and idea of one to another. Hence, the most 
important thing for उपचार or गोण or secondary use of 
words is मेदअह ( and not भेदाग्रह as प्रभाकर holds it. In भेदाग्रह, 
however, i. e., where distinction or difference betwen the 
two things is not cognised, the application of the designation 
of one thing to another is caused by असम and is not secon- 
dary. For example, in the twilight we are in a doubt with 
reference to a post before us—whether it is a man or a 
post; if we apply the word and the concept of man to that 
post, then this cannot be regarded as mU or secondary; it 
is certainly caused by delusion or अम. 


_ The same is the case in regard to nacre, where the cogni- 
tion of silver arises. This cognition also is not secondary, but 
caused by मिथ्याज्ञान, Therefore, this principle should be reco- 
gnised —गृुद्दीत भेद्यारभेदग्रस्ययो गोण:, अगुहीतमभेद्योरभेदअत्ययों मिथ्या. 
(sratq). The idea of identity (non-distinction, क्षभेदप्रत्यय), if it 
exists between two things whose difference is cognised, is गोण 
( secondary ); but the idea of identity between two things 
whose difference is not cognised is मिथ्या (false). On the 
basis of this principle, the idea of the identity established 
between the Self and the body must be recognised to be 
मिथ्या and not गोण, The idea of identity between the Self and 
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the body is निरुपचार, free from उपचर(fgurativeness), which is 
based on similarity (सादुइय) apprehended between two really 
distinct things. In this identity of देह and आत्मन्‌, one is not 
conscious of their difference as one is conscious of the 
difference of सिंह and देवदत even while identifying them in 

et देवदत:. Even learned men fail to discriminate between 
the word and concept of देह, and आत्मन्‌. They resemble, in 
this respect, the shepherds and goatherds ( Cf. पश्वादिरिश्या- 
विशेपात्‌ in the introductory भाष्य of the 1st Sütra). 


झहिनिल्वेयिनी = slough of a snake. 

In support of his conclusion Madis विदुप: अशरीरत्वस्‌, 
the भाष्यकार quotes the two Ata passages and a «tW passage. 

Therefore, if transmigratoriness persists as before in 
respect of a person who has heard of त्मन्‌, the only con- 
clusion is that he bas not yet realised त्रन्‌ as his Self. 
After this realisation, transmigratoriness cannot accrue, nor 
can it continue as before. 





यत्पुनरुक्त श्रवणात्परा चीनयोमनननिदिध्यासनयोदशेनाद्िधिशषत्व 
ब्रणः न स्वरूपपयवसायित्वमिति, तन्न; अवगत्यथेत्वान्मनननिदि- 
व्यासनयोः। यदि gaa reda विनियुञ्येत, भवेत्तदा विधि- 
शेषत्वम्‌; न तु तदस्ति, मनननिदिध्यासनयोरपि श्रवणवद्गत्यर्थत्वात्‌ | 
तस्मान्न प्रतिपत्तिविधिविषयतया शास्रप्रमाणकत्वं त्रह्मण: संभवतीत्यतः 
खतन्त्रमेव ब्रह्म शास्त्रप्रमाणकम्‌ , वेदान्तवाक्यसमन्वयादिति सिद्धम्‌ । 

एवं च सति ' अथातो ब्रह्मजिज्ञासा’ इति तद्विषयः gas 
meme उपपद्यते । प्रतिपत्तिविधिपरत्वे हि “अथातो धमजिज्ञासा ” 
इत्येवारव्धत्वान्न प्रथक्‌ शाखमारभ्येत। आरभ्यमाणं चेवमारभ्येत 
“झथातः परिशिष्टधर्मजिक्षासा › इति, “अथातः क्रतवर्थपुरुषाथेयो 
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जिज्ञासः ° (जै. खू. १।११।१) इतिवत्‌। अह्मात्मैक्यावगतिस्त्वप्रति- 
जातेति तदर्था युक्तः शाख्रारम्मः “अथातो त्रझजिज्ञासा इति | 
तस्मात्‌ ‘ore ब्रह्मास्मि’ इत्येतदवसाना एव सर्वे विधयः सवीणि 
चेतराणि प्रमाणानि | न ह्हेयानुपादेयाद्वैतात्मावगतौ सत्याम्‌, निर्विष- 
याण्यप्रमातकाणि च अ्रमाणानि भवितुमईन्तीति | 
(अपि चाहुः-- 
* गोणमिथ्यात्मनोऽसत्त्वे पुत्र देहादिबाधनात्‌ । 
SAMRAT AAA काये कथ भवेत्‌ ।। 
झन्वेष्टव्यात्मचिज्ञानात्राक्‌ प्रमातृत्वसात्मन: | 
अन्विष्टः स्यात्प्रमातेव पाप्मदोषाद्विजितः l 
देहात्मप्रत्ययो यद्वत्ममाणत्वेन FRIT: | 
लौकिक तहदेवेद प्रमाणं त्वात्मनिश्चयात्‌ ॥ ' इति। 


इति श्रीशइरमगवत्पादक तो शाररारकर्मामांसाभाण्ये चतुर्थ 
सवन्वयाधिकरणं संपूर्णम्‌॥ 
As for the assertion that since reflection and contemp- 
lation are seen to follow hearing, 3&7 is subsidiary to am 


injunction and is not fully determined in its own nature, 


we say thatitis wrong; because, reflection and contemp- 
lation are for the sake of realisation. If the realised प्रच 
were to be employed elsewhere; then there could be subsi- 
diariness to an injunction; but that is not so, for reflection 


and contemplation also are, like hearing, for the purpose 


of realisation, Therefore, ब्रह्मन does not come to have the 
Scripture as the means of valid knowledge in virtue ० 
being the object of an injunction of contemplation; and for 
this reason, it is established that ब्रह्मन्‌ even independently 
has the Scripture as the means of valid knowledge, because 
of the harmony (i.e., the uniform meaning) of the Veda- 
nta texts. 
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This being so, it is quite appropriate to begin the 
new . Sastra pertaining 0: TH, as indicated in the first 
Stitra—‘Now, therefore, the enquiry into Hem. 1110 (viz., 
the Vedünta Sistra) had the injunction of contemplation 
as its purpose, then having been already begun even with 
the Sütra *Now, therefore, the enquiry into Religious Duty', 
there was no necessity of beginning a new (i.e. separate) 
Sastra. Or, if it were to be commenced then it ought to 
have been commenced as *Now, therefore,the enquiry into 
the remaining Religious Duty', just as (a new portion of the 
Pirva-Mimirhsi is introduced with the words) ‘Now, there- 
fore, the enquiry into what subserves the purpose of the 
sacrifice and what subserves the purpose of man. But as 
the realisation of unity of त्रह्मन्‌ and the Self has not been 
promised (in the previous Sastra), itis quite appropriate that 
a new Sistra for that purpose should be commenced in the 
form of ‘Now, therefore, the enquiry into Faq’. Therefore, 
all injunctions and all other means jof valid knowledge 
terminate in this alone— ‘I am ze. When there is the 
realisation of the non-dual Self, which is to be neither 
rejected nor accepted, all objects and -knowing agents 
vanish, and hence there can no longer be means of valid 
knowledge. 


Further it is said :— 


When the secondary and the illusory selves are non- 
existent, then because of the sublation of son, body, etc. 
(etc., includes the knower), how can there arise the effect 
which is of the nature of the knowledge `I am of the nature 
of the real ati’? The Self remains a knower till the cogni- 
tion of the Self which is to be sought. What is searched 
after is the knower alone, as free from sin, defect, etc. As 
the cognition of the Self as body is assumed to be valid (in 
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ordinary life), even so all the ordinary sources of knowledge 
(perception and the like are assumed to be valid) only up to 
the ascertainment of the Self. 


NOTES 

In the Upanisads we read श्रोतऽ्यो मन्तच्यो निद्ध्यासितव्य 
that is, श्रवण, मनन and निदिध्यासन of व्रह्मन्‌ are prescribed 
Now, the पूर्वपक्षिन्‌ says that as श्रवण alone has been shown to 
be tae, for श्रतबह्मणाऽपि सांसा रिकत्वं दृष्टम्‌, we shall not treat 
itas a विधि or an injunction. But, after श्रवण the श्रति 
mentions मनन and निदिध्यासन. Let us take चिधिस्व in the 
two latter. Let us admit that the श्रुति lays down an injunc- 
tion with regard to मनन (reflection) and निर्दिध्यासन (contem- 
plation) of Faq. If you do not admit it, then why should 
they be prescribed? And if they are admitted to be विधि, 
then व्रह्मन्‌, becomes subsidiary to an injunction. Thus, you 
will have to admit that the Vedanta texts lay down an injun- 
'ction of reflection and contemplation. In this way, it will 
be impossible for you to hold that the Scriptures propound 
AGT gs an independent entity, but will have to admit that 
the Scriptures propound 9&3, as subsidiary to the injunction 
of contemplation- 


To this the भाष्यकार replies :— Although the sentence 
enumerating मनन and निदिध्यासन appears like ४० injunction 
or विधि, yet itis not so. Because even मनन and निदिध्यासन 
have only the साक्षाप्कार of zr8 for their fruit. Hence they 
are similar to श्रवण, Again,if the realised Ae could be 
employed elsewhere, and if मनन and निदिध्यासन were refer- 
ring to realised (साक्षात्कृत) ब्रह्मन्‌, then only could Ae be sub- 
sidiary to an injunction, and सनन and निद्ष्यासन could be 
injunctions. The idea is this that only that thing can be- 
come विधिशेष (subsidiary to an injunction) which is existent 
and which is known (realised). In the first place the realised 
अह्मन्‌ cannot serve any purpose; itis not ‘prescribed for the 
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sake of any action; hence it cannot be fataata. Secondly 
सनन and निद्ध्यासन are the means to realisation; how can 
they refer to the realised 2g? Is there any necessity of 
reflection and contemplation even after the realisation of 
"M? No. Werequirereflection and contemplation only 
before we have realised व्रह्मन्‌. They are indeed the means 
which, like श्रवण, lead to the fruit of the realisation of 
ब्रह्मन्‌. Therefore, like श्रवण, even मनन and निदिध्यासन, are 
for the purpose of realisation. The Scriptures deal^with 
the independent त्न, and not with त्रह्मन्‌ as subsidiary to an 
injunction. 


Again, if बरह्मन were विचि९शेप, then he could have formed 

the subject-matter of पूर्वमीमांसा, the Sastra dealing with wd. 
There was no necessity of a separate दास्य like the present 

cne. Butas ett is not चिधघिशेष, so an enquiry into it can- 

not be included in the शाख beginning with अथातो TANNET, 

but has to be separately dealt with in a different ata begin- 
ning with अथातो ब्रह्मजिज्ञासा, Again, in case सहान were विधिशेष, 
if we wanted to write a new treatise about ब्रह्मन्‌, then we 
ought to have commenced it as— अथातः परिशिष्टधमजिक्लासा, as 

जेमिनि himself, while introducing a new portion uses the qa- 

श्रथात: क्रत्वथेपुरुषाथयोर्जिज्ञाता, Hence, we are justified in writ- 
ing a new and separate treatise, as the old treatise of ATATAT 

does not promise to propound the realisation of unity of 


WET and the Self. 


[f the purport of the Vedanta texts is non-duality (aaa), 
then what is the position of कमेंकाण्डशाखर, etc.; which rest on 
the idea of duality (ga)? Tothis the भाष्यकार replies, that 

'क्र्मकाण्डशारत्र and other means of knowledge which are :based 
on the idea of duality, are valid only up to the time that the 
‘knowledge of &t£« is attained. After अद्वेतज्ञान, they are not 
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valid: Because, when Sead is realised, then all means of 
knowledge (whether श or प्रत्यक्ष, अनुमान, etc.) become in- 
valid; for there remains no knower nor the object of know- 
ledge;:—all vanish in अद्वेत. 


गोणमिथ्यास्मनो : etc. ‘The conceit of the Self in son, 
wife, etc., is Secondary. Because, just as a person feels. 
miserable by his own misery and happy by his own happi- 
nes$\so does he feel miserable or happy when he sees his 
son or wife miserable or lappy. Here, he is conscious that 
his Self and .the son are two distinct objects, and hence 
the conceit of the Self in son is गौण or secondary. But 
when a person has the conceit of the Self in his body, it is 

सिथ्या, (07 that person does not experience the distinctness 
of the Self and the body. He regards both to be identical. 

So, when on account of the sublation of the concep- 
tion of पुत्र, the secondary Self ( गोणास्मन ) becomes non- 
existent, and when on accountof the sublation of the: 
conception of देह, the illusory Self (मिथ्यात्मन्‌) becomes 
non-existent, then not only the business of ordinary life. 
will come to an end, but even the knowledge आहें sri 
cannot arise. Forall this division or distinction of the 
knower and the knowledge remains only prior to the 
knowledge of the Self who is to be sought after. And 
what is to be sought is the knower alone, as free from sin, 
defect etc. 

This explanation of the first verse is in accordance with. 
भामती which reads स॒द्व्रह्मात्मादमि त्येव॑योधि. But, other commen- 
tators read सदूत्रह्माष्माहमित्येव ate. According to these, the 
verse will mean:  ' | 

‘When on account of the sublation of the conception 
of body, son -etc., the secondary and the illusory Selves 
become non-existent and when there has arisen (in a man's, 


mind) the knowledge, ‘I am of the real nature of अद्यन,.. 
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how should then the effect (i. e., the apparent world with 
all its distinctions ) exist any longer ?" 

Well, if the idea of the knower, knowledge, etc., is 
not real, but only assumed, then how is it valid? To this 
the reply ¡5 देद्दात्मप्रत्ययः, etc. As the cognition of the Self as 
body is assumed to be vaild in ordinary life, even -so all 
the ordinary sources of knowledge (like the knower, the 
knowledge, the means of knowledge 35 प्रत्यक्ष, AF qa, ntc.;) 
are assumed to be valid. But how long does this assump- 
tion last? To this we reply भा जात्मप्रस्ययाव--ण० to the 
ascertainment of the Self. 


उक 


Here ends the चतुःसूरत्रः and the 4th topic called समन्वय 
( Harmony ). 


श्रीकृष्णापंणमस्तु | 
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Abstinence, is not action, 152. 
Adhyàsa-bhásya, context of —and 
the remaining bhdsya, 34-35. 
Zhavaniya, the Kriyavidhi-sesata 

of Yüpa and—,109 

Anyathakhyati, 9. 

Asariratva, Does Updsand lead 
to—? 116;—or Moksa, is nitya 
७. 118. 

Atak, the sense of the word,-54. 

Atha, sense of the word—,37; 
senses of—, examined, 39; 
sense of—is immediate suc- 
cession, but not to a knowledge 
of ritual, 40-41 

Atmakhyati , 9. 

Atman cannot be denied,, 145;— 

cannot be rejected or accepted, 
147. 

Avidyd, 20; the nature of—,21; 
even Sdstriya-vyavahdra ‘is 
based on—,29, 

Behaviours, non-difference of 
human and animal—,26-27. 
Being, modifications of—are in- 
cluded in janmasthitibhangam, 

76. 

Bhdvand, 93; varieties of—,94. 

Bhráünti, not removed by Vedanta 
text, 111. 

Brahmacodand, merely instructs, 
52. 

Brahma-jijfasa, possible before 
Karmdavabodhana, 42; — not 
subsidiary to Dharmajijfiasá, 
49; fruitand object of —dif- 
ferent from Dharmojijfasd, 


51; objections to—, 55; reply- 
to the above, 56 ; explanation. 
of the word—, 57-58, differ- 
ence between Dharmajijiasa 
and—; 81. 

Brahma-jiána, is beyond other 
pramámas because Braokmax: 
is atindriya, 83-84;-and J, oksa 
are simultaneous, 123; —is 
human goal, 142;—is not sub- 
sidiary to injunctions, 143. 

Brahman, desire to know—, 36; 
Is—known ? 64; natures of—; 
65; special nature of— not- 
known, 66; conflicting views 
about—67-68; Definition of—,. 
70;—is the cause of this uni. 
vere, 74; Inference proves— 
as cause, 77;—is beyond pidhi- 
nisedha, ctc., 82;—is atindriya, . 
94; further evidence about 
sarvajsiatva of—, 86; —is sar- 
vajfia, 88; — is the source of 
Scripture, 87;—is beyond pra- 
md@uasa,\though it is an already 
existent thing, 100-101; —is 
the object of pratipatti-vidhi,. 
106; vidyà and phala of Kar- 
man and—different, 112-114: 
mithyáj rna removed by reali.. 
sation of—, 159; Objection :— 
is subsidiary to action because 
manana, ctc., follow fravana;. 
166-167. 

Brahmarah, is not Sesasastht,59 - 
Karmani sasthi in —establis 
shed, 61, 
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Brahmavagati,is the human goal, 
63 

Brahmasvaripa, Moksa is the 
manifestation of—, 124 

Jrahmütmaikatvavij ianua, is not 
imaginery or super-imposed 
or subsidiary to ritual,125-126. 

Cognition, nature of—, 6. 

«Conceit of ‘I’, Is-in body gauua? 
16h—is mithyd, 162. 

Dehi, Is—not Sanskérya ? 134; 
No, it is not, 135 

Dharmajijiasa, 
not subsidiary to—, 49; fruit 
and object of Brahmajijiidsad 
different from those of-51; 
-difference between-and Brah- 
गावां मै 7456, 91. 

Error, theory of—,7; five theori- 
es of—,8; Buddhist theory of 
—10; its criticism by Vedüntin, 
11 Mimamsa theory of—, 12; 
jts criticism by Vedantin, 13; 
—acc. to Sinyavddin, 14; its 
.criticism by Vedantin, 15; the 
siddhanta view of advaita 
about—, 16. 

Exclusion, sense of naz is not—, 
154. 

Gauna, Is conceit of ‘I’ in body 
—? 161. 

Inference, prümamya of Sdstra 
not dependent on—,104, 

Janmddi,compound in—explain- 

. ed, 72. 

Jijfiasd, explanation of—,62. 

-Jfiána, not connected with actions 

: 129;—alone is means'to Moka, 
137;—is not a mental activity, 
138; —is not dependent on 
injunction, 139-141. 


Karman, vidya and phala of-and 
Brahman are different; 112. 
114; Is the fruit of—nitya or 
anitya? 115; difference be- 
tween Updsand and—, 117. 

Kartrdevatüdipra kàsana,the pur- 
pose of Vedünta is—or laying 
down of Updsand,as Sruti texts 
are vidhi or its. 47126, 95-97. 

Knowledge, after relation, all 
means of—become invalid, 
170-171. 

Kriyduvidhisesaté of Yüpa and 
ühavaniya 109. 

Manana, Objection :-Brahman is 
subsidiary to action, because— 
etc. follow Sravana, 166-167; 
Reply:—ctc,, not injunctions, 
168;— etc. means to realisation, 
169. 

Mimamsaka, views of-criticised, 
145-151. 

Mithyd, conceit of ‘I’ in body is 
—, 162; jiidna, Sa$ariratva is 
caused by—,  158;—removed 
by realisation of Brahman,159. 

Moksa, a$ariratva or—is nitya, 
118: nitzata of—is immutable, 
120;—is not subsidiary to 
ritual, 121; nothing intervenes 
between Brahma-jiana and—, 
122; Brahmajfdna and—are 
simultaneous, 123; — is the 
manifestation of Brahmasva- 
rüpa 124; —is not transitory, 
130; is not to be produced, 
131; is not to be attained, 132; 
is notan object of Samskdra, 
133; 17616 alone is means to— 

' 137; attainable during life- 
time, 160, 165. 
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Naif, senses of—discussed, 153; 


* sense of—is not exclusion,154; 

sense of—is prohibition, 155. 

"Nescience, all usages are based 
on—,129. Sce also Zvidyà. 

Nityatà, different varieties of—, 
119;—of Moksa is immutable, 
120. 

Nivrtti purpose of Sastra is pra- 
writi or—, 110. 

Object, different,from Subject,2; 
attributes of,—different from 
those of Subject, 3. 

Phala vidya, and-of Karman and 
Brahman are different,112-114. 

Prabhükara, his opinion refuted, 
144; his view attacked, 163- 
164. 

Pramduas, nature of— examined, 
24—25. 

Pravriti, purpose of Sástra is—or 
nivriti, 110. 

Prohibition, sense of maii is—, 
155. 

Purusürthasiddhi, Vedanta leads 
to—, 102. 

Sadhanas, the four—, 53. 

Saiskara, moksa is not an object 
 of—. 133. 

JSamskürya, Is dehin not-? | 
No, he is not, —135; body is—, 
136. 

SaSariratva, caused by mithyá- 
17676, 158. 

Sastra, purpose of—, 110. 

Self, how objects arc imposed on 
—, 17 ; Superimposition on— 
explained, 18-19; — known 
frons Upanisads alone, 146. 

Sequence, determinants of—. 44 
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Sesa-sasthi brahmanah is not— 
59; some uphold—, 60. 
ai manana ctc., follow—, 

Sruti, alone is not pramana in 
, Brahmaj ij iása, 80 ;— declares 
‘Iam Brahman.’ 128;—texts, 
as—are vidhi or its orga, the 
purpose of Vedanta is laying 
down of updsand, 908-97; 
violence to—,127. 

Subject, different from Object ,2: 
attributes of —, different from 
those of Object, 3. 

Superimposition, definition of—, 
5;—is a natural procedure, 4; 
—is basis of all usages, 23; 
varieties of--, 30-32. 

Tátparya, determinants of—,99. 

Universe, different causes of 
this —, 73; Brahman is the 
cause of this—, 74. 

Upanisads, Self known from— 
alone, 146. 

Updsand, as Sruti texts are vidhi 
or its aiiga, the purpose of 
Vedanta is laying down of—, 
95-97; does — lead to asari- 
ratva ? 116; difference between 
—and karmans, 117; Vedanta 
texts are—vidhis, 92. 


Vaisesika. contrasted with 
Vedintin, 79. 
Vastumdtra, statement of—is 


purposeful, 156-157. 

Vedanta, the purport of the study 
'of—, 33; the purpose of the 
' study of—is laying of updsand, 

95-97; —leads to purusartha- 
siddhi, 102 ;— texts are useless 
as they enjoin no action, 90-91; 
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—texts are vidhiseşas updsa-| VidhiSesas, Vedanta texts are— 
navidhis, 92;—texts are unable 92. 


to remove bhrdnti, 111. 2 Vidya, 20; the nature of —; 21 
Vedantin, contrasted wish Vaise- | and phalaof karman and 


sika 70. B dif 1o 
Vidhi, 93; varieties of—, 94, rahman are different,112-114, 


' Vedanta texts are of the nature | Yiipa, the Kriydvidhisesata of — 
of—, 107-108. and dhavaniya, 109; 
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